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PREFACE 

M odern civilization .with its scientific temper, 
humanistic spirit, and secular view of life is uprooting 
the world over the customs of long centuries and creating a 
ferment of restlessness. The new world cannot remain a con- 
fused mass of needs and impulses, ambitions and activities, 
without any control or guidance of the spirit. The void 
created by abandoned superstitions and uprooted beliefs 
calls for a spiritual filling. 

The world has found itself as one body. But physical 
unity and economic interdependence are not by themselves 
sufficient to create a universal human community. For this 
we require a human consciousness of community, a sense 
of personal relationships amon^ men. Though this human 
consciousness was till recently limited to the members of the 
political States, there has been a rapid extension of it after 
the War. The modes and customs of all men are now a part 
of the consciousness of all men. Man has become the 
spectator of man. A new humanism is on the horizon. But 
this time it embraces the whole of mankind. An intimate 
mutual knowledge between peoples is producing an enrich-* 
ment of world-consciousness. We can no more escape being 
members of a world community than we can jump out of 
our own skin. Yet to our dismay we find that the world is 
anarchical and unruly. Its mind is in confusion; its brain 
out of hinge. More than ever before, the world is to-day 
divided and afflicted by formidable evils. The cause of the 
present tension and disorder is the lack of adjustment 
between the process of life, which is one of increasing inter- 
dependence, and the ‘ideology’ of life, the integrating habits 
of mind, loyalties, and affections 'embodied in our laws and 
institutions- Education, which has for its aim the transmis- 
sion not only of skills and techniques, but of ideals and 
loyalties, of affections and appreciations, is busy in the new 
world with the old ideals of national sovereignty and economic 
self-sufficiency. The present organization of the world is 
inconsistent with the Zeitgeist shining on the distant horizon 
as well as the true spirit of religion. To say that there is only 
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one God is to affirm that ther^ is only one community of 
mankind. The obstacles to the organization of human 
society in an international commonwealth are in the minds 
of men who have not developed the sense of the duty they 
owe to each other. We have to touch the soul of mankind. 
^For sou! is Form and doth the body make/ We must evolve 
ideals, habits, and sentiments which would enable us to 
build up a world community, live in a co-operative common- 
wealth working for the faith; ‘so long as one man is in prison, 
I am not free; so long as one community is enslaved I belong 
to it\ 

The supreme task of our generation is to give a soul to 
the growing world-consciousness, to develop ideals and in- 
stitutions necessary for the creative expression of the world 
soul,, to transmit these loyalties and impulses .to future 
generations and train them into world citizens. To this 
great work of creating a new pattern of living, some of the 
fundamental insights of Eastern religions, especially Hindu- 
ism and Buddhism, seem to be particularly relevant, and an 
attempt is made in these lectures to indicate them. No 
culture, no country, lives or has a right to live for itself. If 
it has any contribution to make towards the enrichment of 
the human spirit, it owes that contribution to the widest 
circle that it can reach. The contributions of ancient Greece, 
of the Roman Empire, of Renaissance Italy to the progress 
of humanity do not concern only the inhabitants of modern 
Greece or modern Italy. They are a part of the heritage of 
humanity. In the life of mind and spirit we cannot afford to 
display a mood of provincialism. At any rate, a mobilization 
of the wisdom of the world may have some justification at a 
time when so many other forms of mobilization are threaten- 
ing it. 

I am aware of the scale and difficulty of the problems on 
which I touch. I am not a trained theologian and can only 
speak from the point of view of a student of philosophy who 
has endeavoured to keep abreast with modern investigations 
into the origin and growth of the chief religions of the world, 
and it seems to me that in the mystic traditions of the dif- 
ferent religions we have a remarkable unity of spirit. What- 
ever religions they may profess, the mystics are spiritual 
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kinsmen. While the different religions in their historical 
forms bind us to limited groups and militate against the 
development of loyalty to the w< 5 rld community, the mystics 
have always stood for the fellowship of humanity. They 
transcend the tyranny of names and the rivalry of creeds as 
well as the conflict or races and the strife of nations. As the 
religion of spirit, mysticism avoids the two extremes of 
dogmatic afhrmation and dogmatic denial. All signs indi- 
cate that it is likely to be the religion of the future. 

I have a feeling that it is not quite proper for me to write 
a book where I have to depend for information at least in 
part on translations, but I thought that it was no use waiting 
for a scholar who shall have a proper and critical knowledge of 
Sanskrit and Hebrew, Greek and Latin, French and German, 
who alone could get all the sides in proper order, for such 
a scholar has not yet been born. Even translations could be 
used with care and judgement. So I felt that it was time that 
some one with some knowledge got together the main 
points into order. Again, I wish to lay claim to the task of 
a historian and not that of a partisan. If I have misrepre- 
sented any point of real importance, no one will be more 
grieved than myself. Those who know the extent and 
intricacy of the ground traversed will readily pardon less 
serious errors. 

These lectures were given in the years 1936-8, and 
though they have been revised and slightly expanded for 
publication, their informal character has* been retained. 
There is inevitably a certain amount of repetition in a book 
of this kind. I have made no serious attempt to avoid it, 
partly because it would have tended to spoil the construction 
of individual lectures and partly because a certain amount of 
repetition of general principles in different connexions has 
some value in itself. The book is intended more for the larger 
public interested in the higher pursuits of the mind and pro- 
blems of huihan culture and living than for the professional 
student of philosophy. Though the book has not the 
structural perfection which the importance of the theme 
requires, I hope there is a certain unity of outlook binding 
the different sections. 

I desire to thank the Delegates of the Clarendon Press for 
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undertakings the publication of the book and for permitting^ 
me to use material already publjshed by them, and to thank 
tire staff of the Press for the way in which the publication has 
been carried out. Sir Richard Livingstone kindly read the 
proofs and I am greatly indebted to him. Lastly I would 
take this opportunity to pay a tribute of gratitude to Pro- 
fessor J. H. Muirhead, to whom this work is dedicated and 
whose critical sense and clear judgement have been my 
unfailing help in almost all the things that I have, written 
in the last twenty years. Neither he nor Sir Richard Living- 
stone is, however, responsible for the views contained in this 
book. 

S. R. 
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I 

THE WORLD^S UNBORN SOUL^ 

W ERE I to express adequately my feelings at the 
honour this ancient University has done me by elect- 
ing me to this newly founded Chair of Eastern Religions and 
Ethics, I should be tempted to become somewhat elaborate 
and perhaps tedious. Permit me therefore to express my 
gratitude to you with a plain ‘Thank you'. 

Six years ago I spent a few months in this University. 
I was, however, a stranger within its gates, in it but not of 
it. I therefore appreciate the honour of being received into 
this fellowship of men and women united in their loyalty to 
the supreme ideal of truth and in their resolution to practise 
it for the welfare of humanity. When I look at the names of 
my colleagues and think of the learning and scholarship they 
represent, I realize my own limitations and can only plead for 
all the indulgence which they can offer and I very much need. 

I 

To attempt to understand one’s age is an undertaking fall 
of difficulties. No one who is in i t can take a detached view 
of it. However, as rational beings, we cannot help asking 
what modern life in all its intense activity ^d rapid change 
signifies, what the sense of it all is, for, as Socrates tells us, 
the noblest of all investigations is the study of what itian 
should be and what he should pursue.^ 

Human history is not a series of secular happenings with- 
out any shape or pattern; it is a meaningful process, a signi^ 
Scant development. Those who look at it from the outside 
are carried away by the wars and battles, the economic dis- 
orders and the political upheavals, but below in the depths 
is to be found the truly majestic drama, the tension between 
the Mmit^dxffoJtt of m^^ purpose of the 

universe, Man cannot rest in an unresolved discord. He 
must seek for harmony, strive for adjustment. His progress 
is marked by a scries of integrations, by the formation of 

* An Inaugural Lecture delivered before the University of Oxford on 
20 October 1936. * Plato, Gorpas^ 487. 
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more and more comprehensive Jiarmonies. When any parti- 
cular integration IS found inadequate to the nei^onditions 
. down and adv^nc^s to a larger Whole. While 

civilization is always on thejifove, certain' peffo^tand out 
cl^rly marked as periods of ijUensejhjitiiisl^^ The 

transition from antiquity to the’ 
Middle Ages and from the Middle Ages to modern times 
n Europe, were such periods. None of these, however, is 
comparable to the present tension and anxiety which are 
worldwide in character and extend to every aspect of human 
life. We seem to feel that the end of one period of civiliza- 
tion IS slowly drawing into sight, 

f, history of our planet its inhabi- 

tants have become one whole, each and. every part of wS 
IS affected by the fortunes of every other. sSeLe and teS" 

V*- achieved the 

unity. Economic and political phenomena are increasingly 

^posing on us the obligation to. treat the world as a umt 
Currencies are linked, commerce is international, political 
fortunes are interdependent, ^d yet the sense thL man- 
kind must become a commu^ is still a casual whim' a 
vague aspiration, not generally accepted as a conscious id^d 
of T Pracbcal necessity moving us to feel the dignity 

^empts to bring about human unity through mechanical 

Itl^not adjustments, have proved abortive. 

Ihl "?‘_7/^t«®e‘devices, not at any rate by them alone, that 

the unii^f the Jjurnan race can bje enduringly accomplished^ 

The destiny of the hui^n race, a^f the individual, de- 
pends on the direction of its life fdfoes. the lights which 

yond the boi^and the intellect, one in which the human 
spirit hnds its expr^sion in aspiration, not in formulas, a 
region which Platan ters when he frames his myths. It is 
”gi *be de termin ing principle of body 
^idmind^n the souls of men to3ay tB5=eare'cldh'irig"tides 
onsjrouFand race, nation and religion, which create mutual 
^ntagonisms, myths, and dreams that divide mankind into 
hostile groups. Conflicts in human affairs are due to divi- 
sions in the_ h ii m ap . soul. The average general mind is 



THE WORLD’S UNBORN SOUL 3 

respectful of the status quo anci disinclined to great adven- 
tures, in whichlKe security the pastMve to 

be given up. It is not quite convihced by the moral collapse 
of the present system reposing on a ring of national egoisms 
hdd in check by mutual fear and hesitation, by ineffective^ 
treaties and futile resolutions of international tribunals. *Do 
you imagine*, asks Plato in the Republic^ ‘that political con- 
stitutions spring from a tree or a rock and not from the 
dispositions of the citizens which turn the scale and draw all 
else in their direction? . . . The constitutions are as,lhe men 
are and graw:.i?ut of their characters:’^ A "socie^ can be re- 
made only by changingjheh’s hearts However 
much we may desifeTolhakS' Sib thihgsnew, we cannot get 
away from our roots in the old. J Lg.t us go for some distance 
into the pasTahdrTfSee^ t^^^^ ide^ which rule the present. 

II 

The moulding influences of modern civilization, the spirit 
of science and rationalism, secular humanism and the sove- 
reign State can be traced to the peripdjQf. classical antiquity. 

I. The Greeks laid the foundations of natural science for 
the European world. To analy^g^hd explore, to test and 
prove all things in the light of reason, was the ambition of 
the Greek mind. No part of life is excluded frorh criticism 
by the dictates of the State or the scruples of the scimtures. 
The Greeks were the first to attempt to make^life rtJJonal, to 
ask what is the rigi^ife for man and to apply the principles 
of reason and order to the chaos of primitive beliefs. Socrates 
warned us against the unexamii^d life and subjected the 
unanalysed catchwords of his time to careful scrutiny^ He 
had firm faith that it is the nature of man to do right and 
walk straight. Human nature is fundamentally good, and 
the spread of enlightenment \^ill abolish all wrong. Vice is 
only ajmsSj^^njerror. We can learn to become good. Virtue 
isTeacEableT 

Plato tells us that the universal or the general idea deter- 
mines the nature of a particular individual and has greater 
reality than the latter. The philosopher is one who seeks to 
escape from the realm of the transient and contemplates the 
^ viii, 544. See Jowett’s E.T. 
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-^orld of real being freed from all confusion and error, which 
infect the objects of everyday experience. The world of ideas 
is the only realm of certainty in which man can dwell secure, 
“^teed from opinion and probability. The most obvious ex- 
ample of such truth is to be seen in the general propositions 
of mathematic s. 

z. Yet the Greek could never forget that his main con- 
cern was with jnan in his full concrete reality. His bodily 
desires should be ^Tven"^ mental powers full 

scope. Every side of his nature should be developed so as 
to produce a harmony in which no part tyrannizes over the 
rest. Here is a definitio n, of happiness attributed to jSolon 
and approved by Herodotus. ‘He is whole of limb, aistranger 
to disease, free from misfortune, happy in his children and ' 
comely to look upon. If in addition to all this he ends his 
life well, he is of a truth the man of whom thou art in search, 
the man who may rightly be termed happy. The Greeks 
were not famous for their religious genius or moral fervour. 
)Ve do not come across any hunger for the eternal or any 
passionate indignation against injustice. The main religion 
of the Greeks was the worship of the Olympian go.d s* 
Originally they were powers or forces of they 

soon became representative of human qualities. Dionysus, 
Aphrodite, Hermes, Artemis, each of them represents some 

quality of man. They were magnified human beings free 

• 

* 1-32, Rawlinson’s E.T., vol, i, p. 16; Solon prays to the Muses: ‘Let me 
at all times obtain good fortune from the blessed gods and enjoy honourable 
repute among men.’ Ischomachus in the Economics of Xenophon reckons among 
subjects of prayer ‘health, bodily strength, good repute in the city, kindly 
rela.pon with friends, safety in war, increase of wealth’. An echo of this view is 
found in Aristotle, who defines happiness as ‘Prosperity combined with virtue; 
or independence of life; or that existence which, being safe, is pleasantest; or a 
flourishing state of prosperity and of body, with the faculty of guarding and 
producing this; for it may be said that all men allow happiness to be one or 
more of these things. If then happiness is this sort of thing, these must be 
parts of it; good birth, the possession of many friends, wealth, the possession of 
good children, the possession of many children, a happy old age: further the 
excellence of the body as health, beauty, strength, great stature, athletic 
power; also good repute, honour, good fortune, virtue. For a man would then 
be most independent, if he possessed both the personal and the external goods 
since besides these there are no others’ {Eheiork^ 1360 h). Jebbs’s E.T. 
Plutarch records a prayer, ‘put off old age, thoii beautiful Aphrodite’. 
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from old age and death.* Sometimes, as in Aeschylus, their 
justice and righteousness are insisted upon; but more often, 
as in Euripides, the gods display their might in a manner 
that defies all judgement by merely human standards, though 
it may be in conformity with the ways of natural forces. The 
sense of mystery was felt strongly in the presence of divine 
powers so long as they were conceived as naturaLforces, but 
it diminished somewhat when they we re anffiropomorphize d. 
If we measure the nature of a religion By the sense o? mysteij 
it induces in its followers, the mythology of the Greeks is 
not religion of a high quality. The Sophists questioned the 
right of what religion taught to control man's conduct. It 
was at best a human convention.^ 

Religious beliefs, however, were useful for political pur- 
poses. Some god or other guards every city with special care. 
The religious festivals were open to the Greeks and closed 
to others. If Socrates was^ecuted and Anaxagoras exiled 
for attacking traditional 6siefs, it was because of t heir un- 
p atriotic im oietv. It was more politick oppressjonjIianlielP 
gious pe rsecution . If the Sopmsts did not for l^g subvert 
the piety of^5?ancients, if Epicurus admitted the existence 
of the gods, even while he denied thei^ any part in the 
government of the world, if the Stoics with the most pro- 
nounced rationalism still employed the old religious dyna- 
mic, it was because they knew the social value of religion,^ 

* Sophocles, 607—15. 

* ProUgoras expresses clearly the easy view of the Sophists: ‘I do not know 
whether God exists or does not exist, nor what is his n ature; there are m any 
obstacles to such knowledge, the obscurity of the subject and the shortness of 
man’s life* (Fr, 4). 

3 The essentially subordinate part played by relk^n in the Greek view can 
be illustrated by a reference to the doctrine of future life. Even Plato on occa- 
sions felt uncertain about life after death, whether it is immortality or dream- 
less sleep {Republic^ ii. 563, iii. 3 87). Aristotle is not clear on the su bject, for he 
suggests tluLt when a man is dead, neither good nor evil a^ects him any more 
{Nichomachean Ethics, 1115 a. 25). The Stoics denied personal immortality 
diough on occasions they affirmed the survival of the soul till the general con- 
fiagration. The Greeks played with the belief of future life, though they 
/were little affected by it. In its great days the Greek mind remained positivist 
and humanistic and was indifferent to the fate of the soul. An ordinary young 
Athenian Glaucon in Plato’s Republic answers the question ‘Have you not 
heard that our soul is immortal?’: *No, really I have not’ (608). 
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It is true that in Pythagoras and Plato, the Orphics and 
the Neoplatonists, mystic elements were found, but these 
tendencies were by no m&ans representative of the Greek 
spirit. Pindar and Pericles, Thucydides and Socrates, who 
represent the Greek genius at its best, with their visions of 
art and science, with their coficeptions of civic life and aspira- 
tion, were essentially hufeanist thinkers.^ The mystery reli- 
gions believed in the deification of man, and the typical 
Greek has no use for it. Pindar writes: ‘Two things alone 
there are that cherish life’s bloom to its utmost sweetness 
amid the fair flowers of wealth — to have good success and 
to win therefor fair fame. Seek not to be a God; if the por- 
tion of these honours falls to thee, thou hast already all. The 
things of mortals best befit mortality.’^ There are passages 
in Plato which ask us to mistrust our nature, to see in it an 
incurable taint, and exhort us to live in the world of the un- 
seen, but in them Plato is not voicing the Greek spirit.^ 

3. Devotion the city-State filled the spiritual vacuum 
in the Greek consciousness. The city was the miit of Greek 
society and claimed the devotion of its citizens. No Greek 
city was willing to submit to the leadership of another.-^ The 
funeral oration of Pericles proclaims service of the polis^ 
which is both Church and State in one, as the highest duty. 
Since each citv had a consciousness of its own superiority, 
the Greeks failed to develop a larger loyalty towards a union 
of the whole G;reek world. They could not organize and act 

* ‘Supposing Plato and Pindar to have a vein of Orphism and Pythagoras’s 
queer ideas on numbers, supposing Aeschylus to be touched with mysticism 
and Euripides with mysticism and morbidity, the student of the Greek genius 
has a right to disregard their peculiarities, if he feels that he has his hand on an 
essential quality in Hellenism and that they are inconsistent with it’ (Living- 
stone, The Greek Genius arM its Meaning to USf 2nd ed., 191 5, p. 21 ; see also 
p. 22). * if/iar.4. 12. 

^ Ztfwj,9i8. Rohde says in Pjryrie (192 5), E.T., chap, xiii, that the Platonic 
spirit is an alien phenomenon in Greece. Sir Richard Livingstone writes: 
‘Though in a thousand ways Plato is a Greek of the Greeks, in ^ that is most 
distinctive in his thought, he is a heretic’ (op. cit., p. 183). For a different view 
see W. R. Inge, The Philosophy of Plotinus (1918), vol i, pp. 71-4. 

^ Grote writes: Tn respect to political sovereignty complete disunion was 
among their most cherished principles. The only source of supreme authority 
to winch a Greek felt respect and attachment was to be sought within the 
walls of his own city’ {A History ofGreece, vol. iii, p. 41). 
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together, and their lives were^pent in violent conflicts of the 
mutually re{)ellent autonomies. Plato, it is true, dreamed of 
an ideal society, but it was conceiv ed as a city^S ^tej not a 
commonwealth of ma nkind - Greek civilization came to an 
end mainly on account of its adherence tolhe false relityion of 


untei pbility of holding u p patriotism as the high^ 

With the disappearance ofthec^^SHtei &eek patriotism 
died or survived as public sp int. Rome, which succeeded 
Greece, was powerful tor a tune, but her religion had a special 
relation to the State, Wo rship was a public d uty^r^ivic func- 
tion carried out by an ofiici al priesth ood. The citizens may 
have their own privat^eliefs, so long as they publicly acknow- 
ledge the religion m the State, New worships were readily 
accepted and Rome soon became a museum of strange faiths. 
Besides, the dignity of the gods was greatly prejudiced when 
wielders of suprem^ower in the State like Julius Caesar and 
Augustus were d^ed.^ The political apotheosis removed 
the last shred of ^j^tery from religion and made it into a 
‘national anthem’. Such a religion could neither satisfy the 
immort^ljongings of man nor supply the spiritual unity, 
which could bind the different provinces of Rome. Each of 
them had its own religious forms and practices and desgi^d 
^ those of its neighbours, and in-the hour of her trial loc^sm 
prevailed and Rome failed. By the time the old tradition 
broke down the new current o f jChristiaiii^had set in. 


The vital urge to the development of medieval culture, 
which attained high and beautiful expression in the twelfth 
and thirteenth centuries, was derived from the Judaic- 
Christian conception of life. Some Hellenists are inclined 

* *Tliis state worsliip was the spiritual disease thi-t Hellenism died oP 
(A. J- Toynbee, Essays m Honour of Prrfessor Gilbert Murray (i93^)» P» 

* ‘Men differ from beasts and the race of the Hellenes from harbairians in 
that they are better educated for thought and for its expression in words* 
{Isocrates, xv. 293). 

^ In ^ last imrt of his rule Commodus believed in his identity with the 
god Hercules, whose/eincarnation he pretended to be. 
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to suggest that this movement is an unhappy interruption 
of human progress. It is said that Europe would have been 
a very different place, morh humane and peace-loving, less 
given to national and racial feuds, cultural and religious 
strife, if the essentia l rationality_a mLaasmopol^ of the 
Stoics had been allowed to leaven the European world, 
the persecutions of Marcus Aurelius had exterminated the 
Christian creed. Such speculations are profitless, for history 
t5*ken a different course. Nature obviously had a different 
intention. 

Rome's military conquests brought her into contact with 
other communities and her spiritual poverty exposed her 
to foreign religious influences.* A fter a period of struggl e, 
ChrisQ^miQzjEvon- Even as Justimai?sEfesure o^^^ schools 
of Athens defined the end of the ancient world, the con- 
version of Constantine gave an. official recognition to the 
victory of Christianity. While retaining the Jewish beliefs 
in a living God and passion for righteousness, it absorbed 
Greek thought and Roman traditions. 

I. Its two chief contributions to European thought are 
an insistence on the insufficiency of the intellectual and the 
importance of the historic^. Both Judaism and Christianity 
take their stand on revel^on. While for the most spiritual 
ojf Greek thinkers God wa s the *Idea of the G ood*. ‘The 
First Mover', ‘The Ruling Principle*, Reason or Logos, for' 
the Jews and the Christians, God is a supreme person who 
reveals His will to His lawgivers and prophe^ Christians 
believe in addition that God took the form W man and led 
a human life on earth. Again, while the greatest of Hellenic 
thinkers had no conception of history as a purposive process 
with a direction and a goal, but believed it to be a cyclic 
movement, the Jews had faith in an historical fulfilment.^ 
The Jewish consciousness lived in the intense expectation of 
some great decisive event which will be the definitive solu- 
tion of the historical problem. The Messianic idea, which 
is the determining factor in Jewish history, survived in 

* Cf. Isaiah; *This is the purpose that is purposed upon the whole earth: 
and this is the hand that is stretched out upon all the nations. For the Lord of 
hosts hath purposed, and who shall disannul it? and his hand is stretched out, 
and who shall turn it back?* (xiv. 26-7). 
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Christianity, The Christian view represents a blend of the 
G reek^and the Tewish conceptions of the hist orical In the 
works of St. Augustine, who stood at the meeting-point of 
the two worlds, the classical and the C hristian, we find the 
struggle between the two conceptions7~~When he saw the 
great catastrophe happening before his eyes, the decay and 
death of the Roman Empire, the end of what seemed the 
most stable structure the world had seen, he p ointed t o 
the transcendent reality of God, the one changeleis bemg 
above all the cBm^^ arid ctlariges of life. This is the central 
idea in his Confessions. The Jewish emphasis on the historical, 
and the Christian doctrine of incarn^afiqn are difficult to 
reconcile with the a b s^^h^tp. of 


thje^Godheadniie vigorous intellectual life of the Middle 
Ages was devoted to the explication of this problem and the 
finding of credible justifications for the other doctrines of 
the faith. In the theological writings of Thomas Aquinas we 
find an impressi ve^ ^^tem^t^ to^ jpu il ^^a s;pt^jg£^,Christian 

In spiS^ of these great attempts, however, the problem still 
remains unsolved. ^ 

The very completeness of the edifice of thought raised, by 
the Middle Ages left little room for undiscovered facts and 
paralysed thought, 

2. When righteousness is practised, not for its own sake 
but becaus e it is the will of God, it is practised w ith a fervour 
and a fai ^icism that are some times,. ungodly. When the 
will of Gbdisknown, we feel driven to pass it on and think 
it intolerable that it should be disobeyed. ‘The Lord God 


* A great Russian theologian, Nicholas Berdyaev, refers to this difficulty 
thus: ‘According to the dogma of the Church and its prevailing philosophy, the 
possibility of a movement or of an historical process in the depths of divine 
life would appear to be incompatible with the Christian consciousness. There 
exists, indeed, a wide-spread Christian doctrine which denies that the principle 
of movement and of tragic destiny can affect the nature of the Divine Being. 
But I am deeply convinced that the Christian doctrine of the immobility and 
inertia of God and the Absolute, and of the effectiveness of the historical 
principle only in the creative and relative world that differs essentially from 
the Absolute is a purely exoteric and superficial doctrine-^ And it ignores 
w^t is most inward and mysterious, the esoteric truth implicit in the doctrine 
the divinity* {The Meming of Historyj E.T. (1936), p. 47). 
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hath spoken, who can but prophesy ?** While such a belief 
gives definiteness, conviction, and urgency to the ethical 
message, which no abstraot logic could give, it at the same 
time shuts the door against all change and progress. 

The Jews first invented the myth that only one religion 
could be true. As they, however, conceived themselves to^ 
be the ‘Chosen People*,^ they did not feel a mission to con- 
vert the whole world. The Jews gave to Christianity an 
ethical passion and a sense of superiority; the Greeks gave 
the vague aspirations and mysteries of the spirit a logical 
form, .a dogmatic setting; the Romans with their practical 
bent and love of organization hel pj^d |p jnstitu tionafe&e-^t^^ 
religipiw Their desire for world doSnidn tr^sformed the 
sin^e faith of Jesus into a fiercely pYoselytizing creed. After 
the time of Constantine, authorities, clerical and secular, dis- 
played systematic intolerance towards other forms of religious 
belief, taking shelter under the words ‘He that is not with me 
is against me, and he that gathereth not with me, scattereth’. 

Add to this the idea that the Kingdom is not of this world 
and Augustine’s distinction of the Two Cities and the world 
becomes a fleeting show, beauty a snare, and pleasure a 
temptation. The highest virtue is abstinence and mortifica- 
tion. ‘If any man coUTSTo me, and Mie not his'lfaffier, and 
mother, and wife, and children, and brethren, and sisters, 
yea, and his own life also, he cannot be my disciple.’ Under 
the shadow of this great renunciation social impulses 
declined and intellectual curiosity slackened. 

3. The doctrine of the State as a divine creation was 
supported by the apostles and the Primitive Church. 
‘Render unto Caesar the things that are Caesar’s.’ ‘The 
powers that be are ordained of God.’ It was one of the ele- 
mentary duties of the Christians to pray for princes and 
other powers. The supremacy of the State obtained religious 
support. 

The conquests of the Romans imposed unity on a large 
part of Europe and gave it a characteristic civilization with 
its laws and languages. Roman la^ still forms the basis of 
the codes of several European countries. Before the close 
of the fifth century the Roman Empire of the West had 

* Amosiii. 8. * Beuteronomy xiv. 2 . 
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fallen before the arms of th*e northern invaders, and though 
a shadow of Rome’s ancient power and name still survived 
at Constantinople, Europe hadlost its former political unity. 
But the idea of cultural unity was sustained to some extent 
by the Holy Roman Empire. Though there were local and 
feudal anarchy and a good deal of fighting in the Middle 
Ages, her greatest representatives, Charlemagne and Otto, 
Barbarossa and Hildebrand, Aquinas and Dante, believed in 
one Church and one Empire. The capture of Constantinople 
by the Turks in 1453 destroyed the last remains of the Roman, 
Empire in the East and ushered in a new era. 

While medieval Christianity gave to ^Europ e a sure sense 
of the reality of thcfunseen, whkh holds the key to the destiny 
of man and the clue to right conffimt7im3"ti^^ 
the intellectual and artistic pagans from an easy,, self-centred, 
and self-complacent superficiality, it imposed on Europe 
religious bigotry, which stifl ed free intellectol inquiry and 
fost^edHoaf whose 
physical and mental powers are unexhausted cannot remain 
content with such an order. The elements of a freer life 
gradually asserted themselves. Though the Middle Ages 
had lived in the sha^w of antiquity and were more con- 
cerned with its foi;^T>^han the spiptj"still through a gradual 
inward ripening of the mind the easy and natural thought 
of the ancient Greeks, their exactitude of conception and 
experiment, attracted attention. The scholastic movement 
itself prepared the way for a rationalist r^val. The greatest 
minds haci^tj^crception of the interr elations of the di vine 
a^rdtheJmiY^ — Dante reli cs that div ine- 
seTBeforeman two ends : blessednessJ>£ihisJife, which con- 
sists in the exeidsc 'of His"lia ^^ powers, and 
of eternal life, which'Tgfisfecrnrthe fruitio n of the vision of 
Go3l"^e1igToh and humanism are not opposites. Each needs 
■fEeTharacteristic gifts and graces of the other. This recogni- 
tion prepared the way for the belief in the perfectibility of 
man and society which was later raised to the rank of a 
dogma, 

IV 

The Renaissance is the great age of disintegration and 
rebirth, when for good or ill the organic unity of life of the 
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Midjclle Ages, derived from its religious orientation, passed 
. and the new world of Copernicus and Columbus, of 

^Luther and Calvin, of Galileo and Descartes, of Machiavelli 
and Henry VIII,, came to birth. The history of the last four 
hundred years in Europe has been a simultaneous growth 
in political freedom, economic prosperity, intellectual ad- 
.vancement, and social reform, but it has also been a slow and- 
sure deca y of tra di tional religion, morality, and social order. 
If in one senselThas been a progress, m another it has been 
a reaction, marked by a departure from the authentic founda- 
tions of life. A new civilization, based on the three Greek 
ideals of rationalist phijdsophy, humani§t^efhics, and nation- 
alist politics, has beab growing up. 

I. The Renaissance gave back to Europe the free curkK 
sity of the Greek mind, its eager search for first principles 
as well Roman's large practicality and sense for the 

ordering opi fe in harmony with social u rility. These were 
pursued with a passion, a seriousness, an almost religious 
ardour, which Europe acquired during the long centuries of 
* medieyalr eligious di sc^liniL 

UhidSTthe influeliceof the new mbvement aiming at a 
complete rehabilitation of the hun^^ spirit, science started 
on its unfettered career. The sky changed with Copernicus, 
and the habitable world with the explorers. The scientific 
and technological achievements cast the world into a closely 
knit unity and mo^dern history slowly grew into the stature 
of world history. 

Philosophical thought was moulded by the prestige of 
science. The reasserti^ of the mental habits of the Graeco- 
Roman world dates fimm Descartes, who rejects all that his 
intellect cannot incliSae. He tries to put an end to the capri- 
cious multifariousness of opinion by the practice of the 
critical method. Truth is contained only in that which can 
be recognized clearly and dk tine% ^. 

3»y§te|ious^is not true, TruthMies where all men think alike, 
in judgements of universal validity. Mathematics is the 
great example of ideal truth. Spinoza, like Kant, aimed at 
a strictly scientific metaphysics and clothed his thoughts in 
the form of geometrical propositions. Metaphysics should 
be strict science and contain no arbitrariness. ‘Truth*, says 
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Spinoza, ‘would be eternally hidden from the human race, 
had, not mathematics, which deals, not with ends, but with 
the nature and properties of figures, shown to man another 
norm of truth/ ^ So he treats of God, understanding, and 
human passions as though they were circles and triangles. 
Naturejbwecomes annenoi=mcms--sile|^m^^ is in- 

difFetaiii2J^e,jalM^of nian. Even if we call the former 
by the name of God, it does not come nearer the human 
being. ‘For the r eason and will which constitute God’s 
essence musf differ by the breadtli of all heaven from our 
reason and will, have nothing in common with them, except 
the name; as little, in fact, as the dog star has in common 
^ith the dog, the barking animal.’ Leibniz breaks up the 
one world of Spinoza into an infinitely large number of parts 
which move accor ding to etcliiallv>-egHstm^^ 
neither the right nor the power to alter by a hair’s breadth, 
the order which is independent of them. Kant raises the 
question whether a science of metaphysics with a logical 
structure like that of the well-established mathematical and 
natural sciences is possible. These latter have acquired a 
scientific character on account of the universal rules, the syn- 
thetic a priori judgements, which they employ. Since these 
rules are applicable only within the limits of possible experi- 
ence, meta pj^sicsy which aims at th< ^^ is 

possi^Uity. The p for law, for rule, dominates Kant’s 
philosophy. Rule expresses truth and justifies conduct. An 
action is right if we so act that the principle qf it can be made 
a general rule. Hegel does not ask whether it is necess^ 
for metaphysics to be a science, but strengthens the belief 
in the autonomy of reason . Eot him philosophy Is the self- 
developnifent ’’ortKe*lprit, its natural and necessary u n- 
folding. 

The English school of empiricism would get rid of all 
ideas which do not correspond to actual facts, of all proposi- 
tions wWch cannot be tested by ei^erience. Locke wished 
to rid phtln^npl ^ of futile spcculat amsTate-^he-^^ 

In his^ ^hdievSinatural science bccom ^juncertain. Tn 
physical things’, says he, ‘scienHSF^^k^ vdll still be 

pdf of our reach/ Sense is the only way of knowing, apd it 

* ^/idfxTpt. 
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cannot give m certainty, Thougli his intellectual successor 
Berkeley imparted a theological impulse to his empiricism 
and admitted the reality of spirits, human and divine, Hume 
, developed the logical implications of the empirical attitude 
when he left us with a world of impressions and ideas about 
whose origin and significance we know next to nothing. The 
successors of the rationalist and empirical schools to-day are 
dominated by the scientific method. Some of the recent 
writings of realists remind us of Humian analysis and scepti- 
cism. A contemporary German thinker, Husserl, says that 
it is his desire *to discover a radical beginning of a philo- 
sophy which, to repeat the Kantian phrase, will be able to 
.present itself as science’, ‘to furnish philosophy with a 
scientific beginning’.* The infallibility of the Church had 
yielded to the infallibility of scientific reason. As it in its 
turn seems to be failing us, we are in a tide of reaction against 
it The difiPerent philosophical tendencies of voluntarism, 
pragmatism, and vitalism are indications of the transition 
from the predominantly rationalistic period of human de- 
velopment. 

2, To c onser ve^ thg^ ancient wisdomand ^racti^ the 
^ancient^rtue was the ainBiSdiTTJflKe’^^ thinkers of 
the fifteenth and sixteenth centuries. They aimed at an 
escape from a life regulated by rigid ecclesiastical tradition 
into one of joyous freedom and unfettered spontaneity, 
l ^rthl y life becomes the object of all striving and action. 
TEeTfMSl spirit lielps us to see the relativism ofia lLmoral 
codes. . We reto^ tb”Be^atisfied by mere statements about 
ri^irand wrong, but ask for their reasons. We long for 
freedom from convention, mistaking it for- real freedom. 
Conventions are said to be mere inhibitions and habits an 
orthodoxy. A cold dissection of the deepest things men have 
lived by ends in libertarian experiments in morals. Intel- 
lectual and artistic refinement places no check on brutal lusts 
and savage passions. The faith that the spread of reason will 
abolish all irrational outbursts has disappeared. There is 
more violence, oppression, and cruelty than there used to be. 
Man tries to rule his conduct by means external to himself, 

^ Jdeas^ by E. Husserl, E.T. by W. R. Boyce Gibson, pp. 27 and 30 
(193 1). See also Ayer, Lmtguage^ Truth, and Logic ( 1 936). 
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by technique and not self-control. Morality as an individual 
regeneration, an inner transformation, is not accepted. 

Under the influence of the democratic conception of the 
right of all individuals as members of the society to the full 
life and development of which they are individually capable, 
the old landed economy of feudalism broke up, and the new 
money economy with the beginnings of economic individual- 
ism and the promise of modern industrialism developed. 
The release of the middle classes, which was effected by the 
abolition of privilege and feudalism, was succeeded by the 
claim of the working classes to a fair share in the wealth 
they produce. Liberal attempts to free the workers from 
their ignorance, isolation, and poverty by gradual humani- 
tarian legislation and increased taxation seemed to be very 
slow, and a new programme of abolishing capitalism, which 
is said to be the root cause of all political and social evils, 
by persuasion and constitutional methods if possible and by 
violence and revolution if necessary, became more popular. 
Everywhere a tendency towards Si^ te absol utism has been 
growing. The pressure of society on the individual is not 
Iess'’^ective to-day than it was in the days of barbarism. 
The view that social discipline is intended to assist the de- 
velopment of the innate goodness in man, which he does 
not altogether abandon even when his nature is heated by 
passion, finds little support. Gjercion beco mes justified bo th 
within and without the^.State,r- 

The>i^^haence^f the Renaissance a!ided the breaking of 
the power of the Papacy, in the establishment of Protestant- 
ism, and the right of free inquiry. Luther put the Bible in 
place of the infallible Church and held it to be an unerring 
expression of God’s relation to man. The Reformation in- 
sists on the right of the individual reason to determine the 
sense of the inspired scripture. Though in theory the inter- 
pretation of the Bible was left to the individual thinker, in 
practice the members of the different Churches were re- 
quired to accept their varying interpretations of the contents 
of the Bible. Each Church thought itself to be the special 
^^^ositary of the only true exposition of the perfect will 
of God. 

From the philosophical side, attacks were made on the 
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traditional religion. If the world is an expression of law, if 
the universe is mechanical in character, God is necessary 
perhaps to set up the machinery which can work of itself. 

is only the architect of the world. The theism of the 
"Middle Ages lapses into deism. If the machine can work 
of itself it can also set itself im and start working. 

While the philosophers of the Enlightenment and Ger- 
man Idealism attempt to reconcile Christian truth with the 
findings of reason, Schleiermacher sets out to prove that it 
is in conformity with the conditions of religious conscious- 
ness. Ritschl tries to establish that it is consistent with the 
cultural ethos. Thus Christian theology, which was once 
based on a sovereign act of God transcending all human 
powers of comprehension, gets steadily rationalized and is 
recommetjdcd on the ground that it can be reconciled with 
scientifl€"rruth and ethical values. The latter thus become 
more important than the revelation itself. The new spirit, 
which questioned the conventional forms of religion and the 
mediation of the priesthood between God and man, could 
^j6t fail to go forward and question the scripture itself, and 
then all sense of the supernatural. 

Humanism is the religion of the majority of theintellectuals 
to-day. Most of us who profess to be religious do so by EaBlt, 
sentiment, or inertia. We accept our religion even as we do 
the Bank of England or the illusion of progress. We profess 
faith in God but are not inclined to act on it. We know the 
forms of thought but do not have the substance of conviction. 
When men have lost the old feith and have not yet found 
anything solid to put in its place, superstition grows. The 
long-starved powers of the soul reassert their claims and shift 
the foundations of our mind. The weak, the wounded, and 
the overstrained souls turn to psycho-analysis, which deals 
with the problems of the soul under the guise of rationality 
and with the prestige of science. It tells us that man is only 
rational in part. The authoritarian creeds, which take us 
back to pre-Rcnaissance days, appeal to those who find the 
life of pure reason so utterly disconcerting. Revivals over- 
take us, and we yield to them in the faith that something is 
belter than nothing. The age is distracted between new 
knowledge and old belief, between the cheap godless natural- 
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ism of the intellectuals and the crude revivals of the funda- 
mentalists. As piety in any real sense has been effectively 
destroyed for large numbers ,* the national State absorbs all 
their energies and emotions, social, ethical, and religious. 

3 . The State which is the most powerful organization is 
least hampered by inner scruples or outer checks. Man in 
the community is at least half-civilized, -but the State is still 
primitive, essentially a huge beast of prey. We have no 
strong public opinion, or effective international law, to re- ' 
strain the predatory State. The fear of defeat or of a disas- 
trous break-down is all that prevents an outburst. 

Nations have become mysterious symbols to whose pro- 
tection we rally as savages to fetishes. They claim to be 
enduring entities each sufficient to itself and independent of 
the rest. They are trained to believe that there would be no 
impoverishment of the world if other nations perished and 
they themselves were left intact. Speaking of Athens, Pericles 
says: *We of the present generation have made our City in 
all respects most self-sufficient to meet the demands of peace 
or war.’^ If the modern Frenchman, German, or American is 
sincerely convinced of his own immeasurable superiority to 
the iesser bree ds without the law^ and proclaims himself 
as the source and consu mmation of world civilization, he is 
onl y The spirituaTl^ ir of the Cheeks and the Jews. While 
Plato knew that patriotism was not enough, that it was some- 
thing of a pious fraud, he yet commended it on grounds of 
social expediency.^ For him barbarians were enemies by 
^ture, and it was not improper to wage war on them even 
to the point of enslaving or extirpating them.3 The influence 
of the Jews, who were intensely conscious of being not as 
other men are, helped to strengthen tJifi.sacz:ed-^egoi^ of 
jhe-nation. Paul reaffirmed the dichotomy when he divided 
^ssels of mercy afore prepared into glory’ from ‘vessels of 
wrath fitted to destruction’ on the basis of religion, and 
patriotism used it for its purposes. The antitheses of the 
Greek and the barbarian, of the Jew and the Gentile, of Nordic 
and non-Nordic, have all a family likeness. Only the other 
day did we hear a great leader declare that ‘Germany is 

* Thucydides, ii, E.T. by Marchant. 

Repukiic^ 414 b. ^ Republic, v. 470 c-471 a. 
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our religion’, the glory of the blood and soil of 'eternal 
Germany’ is the sole purpose of existence justifying any 
sacrifice of individual liberty and thought. These resound- 
ing appeals for national hegemony and racial domination 
have a common origin and accent, 

V 

What then is the position to-day? Uncertainty, a funda- 
mental agnosticism, a sense of uneasiness that we are hasten- 
ing confusedly to unknown ends. In his famous cartoon 
The Twentieth Century Looks at the Future^ Max Beerbohm 
depicts a tall, well-dressed, somewhat stooping figure looking 
out over a wide landscape at a large question-mark which 
hangs over the distant horizon like a malignant star. The 
future is incalculable. We do not know what we want. In 
previous periods men had a clear copception of the goal they 
were aiming at. It is either ajj^er^f reason or a triumph of 
religion or a return to old perfection. We are aware of the 
emprine ss and th e profaneness of our life, but noLDf a way 
of escape from it. Some zdnsc us to retain our reject for 
reason and submit to fate. Others tell us that the task is too 
much for man and we are only to wait for a saviour who 
alone can set right the disorder in the heart of things. Some 
gaze back in spirit to the mellow vistas of the nineteenth 
cenj^ryi^df industrial prosperity, colonial expansion, and 
liberal humaukariinism, honestly persuaded that the world^ 
was better oS under the guj dance^f men of birth and breed- 
ing, anKife prepafed to n^t a last battle for authority and 
order. A vision of the medieval order with Church and theo- 
cracy, militarism, and despotism for its principles is some- 
times held up before us. All these efforts are irrelevant to 
our times. Th^ are like doses of morphia which give us 
temporary relief but cause permanent injury to the health. 
Neither a contented fatalism nor religious expectancy nor 
r^v^rsions to the past can give meaning to a world which is 
in search of its soul. The slow dying of the old order need 
not fill us with despair, as it is the law of all nature that life 
comes only by death. Every civdization is an experiment 
in life, an esgayincr^di^ discardecTwhen done with. 
With the ihfinite patience of one who has endless time and 
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limitless resources at her absolute command, Nature slowly, 
hesitatingly, often wastefully, goes on her triumphant way. 
She takes up an idea, works outfits form till, at the moment 
of its perfect expression, it reveals some fundamental flaw, 
and then breaks it up again to begin anew a different pattern. 
Yet in some way the wisdom and spirit of all past forms 
enter into those which succeed them and inspire the gradual 
evolution of the purpose of history. 

To-day the soul of man no longer rests upon secure 
foundations. Everything round him is unsteady and contra- 
dictory. His soul has become more complicated, his spirit 
more bitter, and his outlook more bewildered. But his unrest 
is not a mere negative force. He is not only oppressed by 
new doubts ^t is ins pired hy rtem Knrirzurmfty—rfew per- 
specfiv^’anJathirst for new relations with fellow men. He 
has reached a more advanced state of spiritual maturity, and 
so the dogmas of traditional religions are no longer able to 
answer his questions or overcome his doubts. The present 
profou nd ma/aise is really a form of growing-pains. The 
new woridTolTwHcKl^ is in "CwOT is still like an em- 
bryo. The components are all there; what is lacking is the 
integration, the ^completeness which is orga nic conscious- 
ncss, the bindlngl^ShS of the different elements, mald~^ 
the ip breathe an d^^ome-to life. We cannot live by instin ct, 
ha ^ or emoti on. W e need a rationa l faith to sust ain a new 
orderoffife and rescue us frommar mental %g and spiritual 
anxiety. 

The great periods of human history are marked by a wide- 
spread access of spiritual vitality derived from the fusion of 
national cultures with foreign influences. If we take Judaism 
we find that Abraham came from Mesopotamia and Joseph 
and Moses from Egypt. Later, Judaism shows the influence 
of Hellenism. Asia Minor and Egypt exercised considerable 
influence over the Greek development. The creative genius 
of the medieval world came from Palestine. The transition 
to the modern world was marked by the recovery of the 
ancient. In times of trouble we draw the profoundcst in- 
spiration from sources outside us, from the newly recovered 
past or the achievement of men under different skies. So, 
perhaps, the civilizations of the East, their religions and 
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ethics, may offer us some help ih negotiating difficulties that 
we are up against. The only past known to the Europeans 
emerging from the Middle^Ages was the Biblical, and the 
Graeco-Roman and their classics happen to be the subjects 
studied in the great universities founded in that period. Now 
that we have the whole world for our cultural base, the pro- 
cess of recovery and training in classics cannot cease with 
listening to the voices of Isaiah and Paul, Socrates and 
Cicero. That would be an academic error, a failure of per- 
spective. There are others also who have participated in the 
supreme adventure of the ages, the prophets of Egypt, the 
sages of China, and the seers of India, who are guide-posts 
disclosing to us the course of the trail. Of the living non- 
European civilizations, the chief are the Islamic, the Chinese, 
and the Hindu, The Islamic has the same historical back- 
ground as Judaism and Christianity, which is well known 
in the West. The humanist civilization of China was con- 
siderably affected by the religious conceptions of India, 
especially the Buddhist. Religion, however, has been the 
master passion of the Hindu mind, a lamp unto its feet 
and a light unto its path, the presupposition and basis of 
its civilization, the driving force of its culture, and the 
expression — ^in spite of its tragic failures, inconsistencies, 
divisions, and degradations — of its life in God, In the West, 
even in the most sympathetic quarters, Hindu thought is 
in general a subject for respectful but in every sense distant 
homage, not of living concern. The institution of this Chair 
by thjB far-sighted generosity of Mr, and Mrs. Spalding — 
which is a sign of the times, pregnant with meaning — ^and 
the unprecedented appointment of an Asiatic to an Oxford 
Chair are motived, I take it, by a desire to lift Eastern 
thought from its sheltered remoteness and indicate its en- 
suring value as a living force in shaping the soul of the 
modefrn man. 

VI 

1 . Hinduism adopts a rational ist attitude in the mat ter 
religion. It tries to study the facts of humatHifi^rna saentif ^ 
spirit, not only the obvious facts! the t rmSa^^ 
of men who sleep in spirimal uficbhsclousne^s, but the facts 
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of life’s depths. Religion is not so much a revelation to be 
attained by us in faith as an effort to unveil the deepest layers 
of man’s being and get into ensuring contact with them. 

The religions of the worj^can be distinguished into thos^ 
which emphasize thejpJy.edLmdLjhi>^^w^^^^^ 
perience. For th e first class religion is an attii udp of faith 
and conduct dirSEted to ajp oHoES^dthoutTFor the second it 
is an expa-ie nce to supreme 

value. The Hindu and the B uddh ist religions are of this 
class. For them religion is igalviSon. It is more a tran s- 
forming experienc e th^an a not ion oTGod. Reafrdilgioir^^ 
exist without a definite concepHoirorth Td^ but not with? 
out a distinction betxyeelTtB^^MttHl^d th? 

sacred and the sec ular. TEven in primitive religion, witKTtT 
characteristic pEehomenaoF magic, we have religion, though 
not a belief in God. In theistic systemiTtEeT^Fnti^^ 
is nojt the existence of the dei ty^J^ut-ks^-power to transform 
man. 'BodM^ dr ahlightenment, which Buddha attained and 
his followers aim at, is an experience. Perfect insight {sam’- 
bodht) is the end and aim of the Buddhist eightfold path. 
There are systems of Hindu thought like the Samkhya and 
the Jaina which do not admit God but affirm the reality of 
the^ piritual conscious ness. There are theists like Raihahuja 
for whom the spiritual consciousness, though not God Him- 
self, is the only way in which God can be known. All, how- 
ever, are agreed in regarding salvation as the attainment of 
the true status of the individual.* Belief and conduct, rites 
and ceremonies, authorities and dogma, are assigned a place 
subordinate to the art of rnugri pus self-discovei^ and contact 
with dhe-^ivittcr This distinctiven^s of the Hindu religion 
was observed even by the ancients. Philostratus puts in the 
mouth of Apollonius of Tyana these words: *all wish to live 
in the nearness of God, but only the Hindr^Jiringpit to 
pass’.^ 

* ^tmapilptilafcjanam inok$am.* 

* About fpiritoal dperience, Sir Charles Eliot writes that *it has been con- 
firmed by tws experience of men whose writmgs testify to their intellectual 
power and has commanded , the r^pect of the masses. It must command our 
respect too, even if it is contrary to our temperament^ for it is tl^ persistent 
ideal oik great iiation and cannot be explain^ away as hallucination or char- 
latanism’ {Himtmsm tmi Mndikimt vol. i (1921), p. Ixii). 
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Brahman, which is the Sanskrit word for the Absolute, 
is the principle of search as well as the ect 
animating ideal and its fulfilnient.* The striving of the soul 
for the infinite iSs^aiS to be Bra hman* Th e impulse that 
compels us to raise the questio jiTof the true, the divine, is 
itself divine. Brahman stands for the breatE,“”THeTi^I^f 
the power of God’, as it is said in the Wisdom of Soloiionl 
It is man’s sense of the divine as well as the divine, and the 
two meanings coalesce. The transcendent self stoops down 
as it were and touches the eyes of the empirical self, over- 
whelmed by the delusion of the world’s work. When the 
individual withdraws his soul from all outward events, 
gathers himself together inwardly and strives with con- 
centration, there breaks upon him an experience, secret, 
strange, and wondrous, which quickens within him, lays 
hold on him, and becomes his very being. Even if God be 
an idea and has no reality apart from one’s ideation, that 
which frames the idea of God and strives t o realize it is itse lf 
divine.^ Our longing for perfection, afifFsensc of lack, our 
striving to attain consciousness of infinity, our urge to the 
ideal, are the sources of divine revelation. They are to be 
found in some measure in all beings. The very fact that we 
seek God clearly proves that life cannot be without Him. 
God is life. Recognition of this fact is spiritual conscious- 
ness. 

To say that God exists means that spiritual experience is 
attainable. The possibility of the experience constitutes the 
ipost conclusive proof of the reality of God. God is ‘given’, 
and is the factual content of the spiritual experience. All 
other proofs are descriptions of God, matters of definition, 
and language. The fact of God does not depend on mere 
human authority or evidence from alleged miraculous events. 
The authority of scripture, the traditions of the Church, or 

* Indian Phiiosophy, 2nd ed. (1929), vol. i, p. 163 n. 

* The Apostle has given the dassied expression to ^lis paradox: ‘Work ont 
your own salvation with fear and trembling; for it is God who worketh in 
yon both to will and to do of his good pl«wnre’ (Phil, ii, 12--13). ‘When a 
sonl truly dcsira God, it already possaseth Him* (St. Gregory). When Pascal 
uttered the anguish of his sonl in th^ silence of the nigh^ he heard the 
answer: ‘Be comforted, thou wouldst not have sought Me unless thou hadst 
found Me.’ 
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the casuistries of schoolmen who proclaim but do not prove, 
may not carry conviction to many of us who are the children 
of science and reason, but Wb must submit to the fact of 
^Spiritual experience, whicl^^ptiinaty and positive. We may 
dispute tH^ogies, BuTcannot deny facts. The fire of life in 
its visible burning compels assent, though not the fumbling 
speculations of smokers sitting around the fire. 

While realization is the fact, the theory of reality is an 
inference. There is diflFerence between contact with reality 
and opinion about it, between the mystery of godliness and 
belief in God, A man may kno w much ab out theology but 
yet be lacking in the spirit of religion. The Hindu thirs Jcers 
'^arn us against rationalistic selTsufficiehcy. The learned 
run far mdfe risks fhanThe' unle gu^^ are two ways 

in which we deceive ourselves : the easy way of the unlearned 
who believe that the world we see is all, and the laborious 
way of the learned who establish the truth of naturalism 
and are deceived by the definite. Both of them succeed in 
shutting us away from the reality of our being. 

The process of self-discovery is not the result of intel- 
lectual analysis but of the attainment of a human integrity 
reached by a complete mastery over nature. The old faith 
in mere reason that we will act properly if we think rightly 
is not true. Mere knowledge is of the nature of a decoration, 
an exhibit with no roots. It does not free the mind. In the 
Chandogya Upanisad N^da confesses that all his scriptural 
learning has not taught him the true nature of the self, and 
in the same Upanisad, Svetaketu, in spite of his study of the 
scriptures for the prescribed period, is said to be merely 
conceited and not well instructed.^ Spiritual attainment is 
not the perfection of the inte llectual man but an energy 
pouring from-beyond4t, vivifying it. The Katha 

Upanisad szysi ‘As the self existent pierced the openings of 
the senses outward, one looks outward, not within himself. 
A certain thoughtful person, gggk;y» g immoHral iiyy-tiiim^^ the 
eye in wrd and saw the self. *3 It is seeing with the spiritual 
eye ofjK e^reJn h eart , who have overcome -the passions of 
gre^dTand^vy, hatred and suspicion, that is here insisted 

^ Br^dara^aka 10; T/a Uf, it* 

» vi. I. 3. * iv. U 
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on. This is the fulfilment of man’s life, where every aspect 
of his being is raised to its highest point, where all the senses 
gather, the whole mind leap^s forward and realizes in one 
quivering instant such things as cannot be easily expressed. 
Though it is beyond the word of tongue or concept of mind, 
the longing and love of the soul, its desire and anxiety, its 
seeking and thinking, are filled with the highest spirit. This 
state of being or awareness to which man could attain is the 
meaning of human life. It is religion, and not mere argu- 
ment about it, that is the ultimate authority for one's ideas 
of God and life. God is not an intellectual idea or a moral 
principle, but the deepest consciousness from whom ideas 
and rules derive. He is not a logical construction but the 
perceived reality present in each of us and giving to each of 
us the reality we possess. We are saved not by creeds but 
gn osis, jHana^ or ^iritual wisdom. This is the result of 
the remaking of man. Logical knowledge is comparable to 
a finger which points to the object and disappears when the 
object is seen. True knowledge is awareness, a perception 
of the identity with the^upreme, a clear-sighted intuition, 
a dawning of insight into that which logic infers and scrip- 
tures teach. An austere life turns knowledge into wisdom, 
a pundit into a prophet.^ 

This is not, however, to attribute strength to sentiment, 
or derive illumination from ignorance. The truth of the 
experience does not arise from the mystery of its origin or 
the delight it causes in us. It is due to the fact that it satisfies" 
our wants, including the intellectual, and thus gives peace 
of mind to the individual and contributes to the social har- 
mony of the community. He who enters into an awareness 
of the real is the complete man whose mind is serene and 
whole being at rest. It is essential for us to seize and sift 
our%tuitions, for the dangers of mistaking paradoxes for 
discoveries, metohors for proofs, and words for truth are 
quite serious. If we are suspicious of the claims of intel- 

*/See BrhaiirA^jaha Up. iv, 4. ai. Ruysbroeck says: *If we desire to 
tosto God in our own selves we must pass beyond reason. . . . We must remain 
uespoiled and free of all images. . . . We go on to a state of ignorance atnd 
darkness to suffer the biglier information of the Eternal wordf the image of the 
Father’ {The chap, ix). 
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ligence we will land in a self-satisfied obscurantism. Any 
experience which does'noFfinfi'WithTesfedrlcnb^ 
be rejected as hocus-pocus, Td be spiritual is not to reject 
reason but to go beyOitdr-it. It is to think so hard that 
thinking becomes knowing or viewing, what we might call 
creative thinking. Philosophy and religion are two aspects 
of a single movement. 

2 . This view is humanistic i n a deeper s ense. It looks 
upon religion as a natural development o?"a reaT^^^hfan” 
life. Man, no doiiS t. liTEeliieiSurelorai rfK^^ 
nature contains or reflects evegrjevdjsf reality from matter 
to God. He is a many-levelleH being. He may identify him- 
self with his animal nature, the physical and the physiologi- 
cal, or with the self-conscious reason. The subrational vital 
aims, however indispensable and valuable in their own place, 
cannot without disaster take control of a being who after all 
is not and cannot be a mere animal. In the thought and life 
of the modern man self-conscious intellect, with its clear 
analysis and limited aims, takes the highest place, and suici- 
dal scepticism is the result; for while it accepts the evidence 
of the senses and the results of judgement and inference, it 
rejects as spurious and subjective the deeper intuitions which 
discursive reason must take for granted. Faith in conceptual 
reason is the logical counterpart of the egoism which makes 
the selfish ego the deadliestibe of the soul. True humanism 
tells us that there is something more in maa than is apparent 
in his ordinary consciousness, something which frames ideals 
and thoughts, a finer spiritual presence, wWch makes him 
dissatisfied with^mere earthj y^ pursuitsT^ The one dbctrihe 
that has the longeiFmlHlecHmrai^ is the belief that the 

ordinary condition of man,k4ot his ultimate being, that he 
has in him a deeper self, calnt breath or ghost, soul or spirit. 
In each beirxg^ells a light which no power can extinguish, 
an immortaf^irit, benign and tolerant, the silent witness 
in his heart. The greatest thinkers of the world unite in 
asking us to know the self. Mencius declM«SL!Who knows 
his^ own natu re^khows heaven ,* St. Augustine writes: T, 
Lord, wehrWridenn^ strayed sheep, seeking thee 
with anxious reasoning without, whilst thou wast mthin 
me. ... I went round the streets and squares of the city of 
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this world seeking thee, and F found thee not, because in 
vain I sought without for him who was within myself/ We 
make a detour round the universe to get back to the self. 
The oldest wisdom in the world tells us that we can con- 
sciously unite with the divine while in this body, for this is 
man really born. If he misses his destiny, Nature is not in 
a hurry; she will catch him some day and compel him to 
fulfil her secret purpose. Truth, beauty, peace, power, and 
wisdom are all attributes of the divine self which awaits our 
finding. 

What is our true self.? While our bodily organization 
undergoes changes, while our thoughts gather like clouds in 
the sky and disperse again, the self is never lost. It is present 
in all, yet distinct from all. Its nature is not affected by 
ordinary happenings. It is the source of the sense of identity 
through numerous transformations. It remains itself though 
it sees all things. It is the one thing that remains constant 
and unchanged in the incessant and multiform activity of 
the universe, in the slow changes of the organism, in the 
flux of sensations, in the dissipation of ideas, the fading of 
memories. Our personality, which we generally take for our 
self, is conscious only by fits and starts. There are large j^ps 
in it, without consciousness. The seer always exists. Even 
if d^th comes, the seer cannot die. ‘When the sun and the 
moon have both set, the fire has gone out, and speech has 
stopped, Yajfiavalkya, what serves as the light for a man? 
The self serves as his light (atmaivasya jyetir bhavatt). It is 
through the light of the self that he sits, goes out, works, 
and returns.*^ N^thkiff ^on the object side cai ijouch the 
ST^ect Feelings and tho%hts are oxTlKTlame plane as 
oEgccts and events in so far as they are observable. Things 
can be different from what thejr arc without the self being 
different from itself. This persisting self which is universal 
seer to all things seen, this essential awareness ivhich nothing 
has the power to suppress, which knows nothing of having 
been born as it knows nothing of dying, which is the basis 
of all knowledge, of dreams and ecstasies, is, ^ys Samkara, 
not capable of proof, nor does it need any, for it is self- 
proven {svmddhd). Though itself inconceivable, it is the 
* Brkadarafyaks 
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ground of every possibilitj^ of conceiving) of every act of 
knowledge. Even he who denies it presupposes it in so for 
as he thinks. It is not an organ or a faculty but that which 
vivifies and disposes every organ and every feculty, the vast 
background of our being in which all organs, intellect, and 
will lie. Body, mind, and the world are almost arbitrary 
restrictions imposed on this consciousness. This universal 
self is in our ordina^ life obscured by^ psychological im- 
purities and fluctuations and becomes confused with the 
empirical self. The latter, which is a system of energies, 
psychological and logical, lays claim to perfect independence 
and individuality, little knowing that it can conserve itself 
only by perpetual change. We take our personality to be 
our most intimate and deepest possession, our sovereign 
good. But it belongs to the object side, itself shaped by 
relative happenings, mutable and accidental, as compared 
with the self. We can think about it, calculate its interests, 
sacrifice them on occasions. It is a sort of psychological 
being that answers to our name, is reflected in the looking- 
glass (namarupd)y a number in statistical tables. It is subject 
to pleasure and pain, expands when praised, contracts when 
criticized, admires itself, and is lost in.the masquerade.^ The 
Mundaka Vpanisad makes a distinction between the two 
birds which dwell in the same tiee, one eating the sweet 
fruit and the other looking on without eating.^ The former 
is the empirical self and the latter the transcendental self. 

The phenomenal character of the empirical self and the 
world answering to it is denoted by the word maySy which 
signifies the fragility of the universe. Maya do^ not mean 
that the empirical world with the selves in illusion, 

for the whole effort of the cosmos is greeted to and sustained 
by the one supreme self, which ti^gh distinct from eveiy- 
thing is implicated in everything The criticism that Hindu 
thought is pantheistic makes out that the supreme being, 
which is complete and impenetrable, is yet fili^ with things 
which live, breathe, and move each according to its nature. 
Nothing can be born, exist, or die in any degree, nothing 
can have time, place, form, or meaning, except on this uni- 
versal background. 

* CAande^a Up^ viii. 3.12. 


'* B. |. 2. 
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Maya is a tf,rm Ci-nployed also to indicate the tendency 
to identify ourselves with our apparent selves and become 
exiled from cur spiritual consciousness with its maximum of 
clarity and certainty. This tendency is the expression of the 
working of self-conscious reason. Intellectual activities are 
a derivation, a selection, and, so long as they are cut off from 
the truth wixich is their secret source, a deformation of true 
knowledge {avidya) which has its natural result in selfish- 
ness. The aim of all human living is selj^efinition. It is 
to isolate the substantial pernfanence which each finite life 
possesses deep down from^the strife of empirical happen- 
ings. We can exceed the limits within which human con- 
sciousness normally functions. Man can abstract from his 
body and jlesh, from his feelings and desires, even from 
thoughts which rise like waves on the surface of his mind, 
and reach a pure awareness, the naked condition of his pure 
selfhood. By steady discipline he can be led back to the 
pure being, the subject that reflects, and reach that state of 
immediacy and unity in which all chaos disappears. When 
we break through the ring of smoke round the self, unwrap 
the sheaths which cover it, we achieve here and now in thc^ 
flesh the destiny of our being. The ‘F, the dtman^ the uni- 
versal self, infinitely simple, is a trinity of transcendent 
reality {sai)^ awareness JdA ^nd free domlto^^ Such is 
the way in wKicK we formulate in intellectual terms the truth 
of our own being to which our ordinary consciousness is now 
alien. We recommend to others this truth by conceiving of 
it as pure superpersonaKty or cosmic personality manifesting 
the universe. The negative method which requires us to 
give up the creaturely, to divest ourselves of all qualities, 
push slowly out beyond all distinctions, reveals the inexpres- 
sible sanctity of the experience. This exaltation, this motion- 
less concentration, this holy calm and deep serenity which 
is like the state of a deep sea at rest, reflecting heaven on 
its surface, or, in the image of the Bhagavad^tdy ‘still as a 
flame in a windless place’, bathed as it were in an incompre- 
hensible brightness {tejas)y is hard to describe. An austere 
reticence or a negative account is all that is open to us. 
When, however, we lapse back from this state into our 
ordinary consciousness, we represent the self as another with 
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its transcendent majesty. We quake and shiver, bleed and 
moan with a longing gaze at it. We dare not even lift up 
our eyes. We are filled with a* desire to escape from the 
world of discord and struggle. In this mood we represent 
the supreme as the sovereign personality encompassing this 
whole world, working through the cosmos and ourselves for 
the realization of the universal kingdom. If the personal 
concept is more prominent, the individual seeks his develop- 
ment in a humble, trustful submission to God. We may 
adopt the mode of hhakti or devotion, or the method ofjnana 
or contemplation by which the self, set free from all that is 
not self, regains its pure dignity. The attainment of spiritual 
status when refracted in the logical universe appears as a 
revelation of gi^e. 

Saihkara brings out cie^y the distinction between the 
absolutCv^elf; the divine person, and the human jpdividual : 

^Therefore the unconditioned selfiubeing^ beyond speech jinujound, 
undifferentiated and one, is designated a s **n6t'fifIsrhof this”; w hen it 
has the limiting adjuncts of the body and organs which are character- 
ized by imperfect knowledge, desire, ^dyy’ork, it is calM the empirical 
individual self; and when the self has tHFImuHtibn of flie cfSitive 
power manifesting through eternal and unlimited knowledge, it is 
called the inner ruler and divine person. The same self, as by its 
nature transcendent, a^olute, and pure, is called the immutable and 
supreme self.’* 

When we seek to grasp the reality superpersonal in itself, 
personal from the cosmic end, by conceptual methods, we 
must note that logically precise formulas are at best pro- 
visional and incomplete. The definiteness and transparency 
of the symbols do not mean that the thing signified has been 
grasped completely. Those who have no contact with reality, 
no insight into truth, accept the relative symbol for the abso- 
lute truth. In their self-confident jugglery with symbols and 
definitions they forget the thing itself. Only the background 
of reality can transform the empty sounds of words into 

* *tasman nirupadhi^ySL’tmano ninipakhyatvin nirvise?atv5d ekatvac<» 
neti neti ti vyapade^ bhavati. avidy^ijmakarmavifistakaiyakaranoi^hir 
atma saihsari jiva ucyate. nityaniratisaya jnanaiaktyupadhir atml’ utary- 
amliSvara ucyate. sa eva Birupadhih kevalah ^uddhah svcnasvabbavenafcsarani 

para ucyate* (Samkara on Brhaddranyaka Up. iii. 8. 12 ). 
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significant expressions of trutR. Our pictures df God have 
no reality save a spiritual one. They are not in things outside^ 
ourselves, ‘The mortal made the immortaF, says the Rg 
Veda. The Indian monk Bodhidharma, in the sixth century 
of our era, said to the eiMeror Leang Wu Ti: ‘There is no 
Buddha outside the Save the ^lity of the spirit all 

is imaginary. The spirit is the Bud^a and the Buddha is 
the spirit. To imagine a Buddha outside the spirit, to con- 
ceive that he is seen in an external place is but del irium .*^ 
The distinction of superpersonal and personal, nirgipt^idL 
saguna^ is found in all mysticism, Eastern or Western. If 
^amkara distinguishes Brahman from Ilvara, Eckhart con- 
trasts the Godhead.j[ I)g//^^') with God {Deui). Whi le God is 
the personal triune Godof Church doctrine, whicli ‘becomes 
and dis-becomes^"ffie ptire GodheadrstaMsTiig^ 
and is the grduhd of the possibtlity-of Go"d7wE6Ts absorBed 
^n the Gdmiead, wTucETsIBeyond Being'a^^ 

The two jS5uTiaT“critidsms thaFTdr the 

world is an illusion (indyd\ that it is divine (pa ntheism) 
cancel each other and poifif^ouflBSt the Hindu is aware^df 
both the upward and the downward movements. The way 
to the knowledge of the divine has two sides, the negative 
and the positive. The negative takes us to the spiritual con- 
sciousness, the silent witness which dissolves all form and 
thought, what Plotinus, the Neoplatonic Christian mystic 
called Dionysus the Areopagite, Eckhart, Ruysbroeck aim 
at, the ‘Divine Darkness*, ‘the nameless, formless nothing*. 
But there is the way of affirmation by which the God-con- 
scious man affirms that the great silent sea of infinity, in 
whose mysterious embrace the individual loses his name and 
form, is also the over-masterii^, all-embracing life. Here is 
the refrain of the Chdndogya/Upanisad^,^ ‘This whole world 
has that being for itself. <Inat is reality. That is the self. 
That art thou, O Svetaketu.* The self is the core of being, 
the inner thread by being strung on which the world with 
all its variety exists. It is the real of the real, satyasya satyam. 
The manifold universe is not an illusion; it is being, though 
of a lower order, subject to change, waxing and waning, 

* Wieger, A History of the Religious Beliefs and Phiiosophicai Opiniom in 
(1927), p. 524. ®vi. loff. 
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growing and shrinking. Cornpare again, ‘He who dwells in 
the Earth, who is other than the Earth, whom the Earth 
does not know, whose body the Earth is, who controls the 
Earth from within, he is yourself, the inner controller, the 
immortal/ This is said to be true of all things in the world, 
subjective and objective, which are the manifestations of the 
‘unseen seer’.^ Even Samkara admits that ‘This whole 
multiplicity of creatures existing under name and form in so 
far as it has the supreme Being itself for its essence is true; 
if regarded as self-dependent is untrue’.^ Everything every- 
where is based on reality.^ For the Hindu thinkers, the objec- 
tive world exists. It is not an illusion. It is real not in being 
ultimate, but in being a form, an expression of the ultimate. 
To regard the world as ultimately real is delusion (moha). 

While the criticism regarding the illusory nature of the 
world suggests the superpersonal restful character of the sup- 
reme, that of pantheism brings out its ceaseless self-expres- 
sion or active creativity. It is not true to contend that the 
experience of the pure realm of being, timeless and perfect, 
breeds in us contempt for the more familiar world of exis- 
tence, which is unhappily full of imperfection. Reality and 
^istence are not to be set against each other as metaphysical 
contraries. NothingjQiL^SUlh^ utterly perfect or utterly 
witljput-perfectioh. Those who have the vision of perfection 
strive continually to increase the perfection and diminish the 
imperfection. Life is for ever st riving for its fuller creative 
mani fetatio n^ JPori5ne'wEb has the vision of the supreme, 
life, pbrsonali ^ and histon ^ccomc important. The life of 
God is th^ 

When mkn apprdhends the supreme being, returns to the 
concrete, and controls his life in the light of its truth, he is 
a complete man. He reaches an almost inconceivable uni- 
versality. All his powers which have been hitherto bound 
up with narrow, pursuits are liberated for larger ends. The 
doctrine of m^a tells us that we fall away from our authentic 
being if lost in the world of, empirical objects and 

* Up, Hi. 7. 

* *sarvain ca iJimailipadivikarajltam sadatmtul eva satyam, svatas tu 

anitam* (&mkara on vL 3 - 2). • 

‘saidaspadam sarvam sarvatra* (^Saiiilcaia on Bkdgavad^tdf xiii. 14)* 
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earthly desires, turning our back on the reality, which gives 
them value. They are so alluring that they provoke ardent 
desires, but they cannot sattefy the inner being, and in the 
world outside they break forth into frantic disorder. This 
does not mean that we have to neglect wojJdly welfare or des- 
pise body and mind. The body is a nep^sity for the soul. A 
system which believes in rebirtiK cannot despise bodily life, for 
every soul has need of it. Personal life is not to be repressed 
in order to gain the end of religion. It is to be re-created and 
purified in the light of the higher truth. He in whom the 
spark of spirit glows grows into a new man, the man of God, 
the transfigured person. The divine penetrates his self, wells 
up and flows through him, absorbing him and enriching him 
within it. God is not for him another self, He is the real self 
closer than his own ego. ‘I live, yet not I, but it is Christ 
who liveth in me.* In the order of nature, he keeps up his 
separate individuality; in the order of spirit, the divine has 
taken hold of him, remoulding his personality. The pride 
of a self-conscious individual yields to the humility of a God- 
centred one. He works in the world with the faith that life 
in its pure quality is always noble and beautiful and only its 
frustration evil. 

3 . The fundamental truths of a spiritual religion are that 
our real self is the supreme being, which it is our business 
to discover and consciously become, and this being is one in 
all. The soul that has found itself is no longer conscious, of 
itself in its isolation. It is conscious rather of the universal 
life of which all individuals, races, and nations are specific 
articulations, A single impulsion runs beneath all the ad- 
ventures and aspirations or man. It is the soufs ificperience 
of the essential unity with the whole of being that is brought 
out in the words, *Thou in me and I in thee*. Fellowship 
is life,, lack of fellowship"'3SS.^TEc''S6aFef solidarity of the 
human race we cannot escape from. It cannot be abolished 
by the passing insanities of the world. Those who are 
anxious to live in peace with their own species and all life 
will not find it possible to gloat over the massacres of large 
numbers of men simply because they do not belong to their 
race or country. Worlang for a wider, all-embracing vision 
they cut across the artificial ways of living, which seduce us 
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from the natural springs of life. Our normal attitudes to 
other races and nations are no more than artificial masks, 
habits of thought and feeling, sedulously cultivated by long 
practice in dissimulation. The social nature of man is dis- 
torted into queer shapes by the poison poured into his blood 
which turns him into a hunting animal. Racialism and 
nationalism, which require us to exercise our baser passions, 
to bully and cheat, to kill and loot, all with a feeling that we 
are profoundly virtuous and doing God’s work, are abhor- 
rent to the spiritually ajs^kened. For them all races and 
nations lie beneath the same arch of heaven. They proclaim 
a new soci^«relationship and serve a new society with civil 
liberties/for all individuals, and political freedom for all 
nations, great and small. 


VII 

The collapse of a civilization built on the audacities of 
speculative* doubt, moral impressionism, and the fierce and 
confused enthusiasms of races and nations need not dis- 
hearten us, for it has in it elements of an antisocial and anti- 
moral character, which deserve to perish. It is directed to 
the good, not of mankind as a whole, but of a powerful 
privileged few among individuals as well as nations. What- 
ever is valuable in it will enter into the new world which is 
struggling to be born. In spite of all appearances to the con- 
trary, we discern in the present unrest the gradual dawning 
of a great light, a converging life-endeavour, a growing 
realization that there is a secret spirit in which we are all 
one, and of which humanity is the highest vehicle on earth, 
and an increasing desire to live out this knowledge and 
establish a kingdom of spirit on earth. Science has produced 
the necessary means for easy transport of men and com- 
munication of thought. Intellectually the world is bound 
together in a web of common ideas and reciprocal know- 
ledge. Even the obstacles of religious dogma are not so 
formidable as they werein the past. The progress of thought 
and criticism is helping the different religions to sound the 
note of the eternal, the universal, the one truth of spirit 
which life obeys, seeks for, and delights in at all times and 
in all places. We are able to see a litde more clearly that the 
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truth of a religion is not what is singular and private to it, 
is not the mere letter of the law which its priests are apt to 
insist on, and its faithful to* fight for, but that part of it 
which it is capable of sharing with all others. Humanity s 
ultimate realization of itself and of the world can be attained 
only by an ever-increasing liberation of the values that are 
universal and human. Mankind is still in the inaking. 
Human life as we have it is only the raw material for human 
life as it might be. There is a hitherto undreamt-of fullness, 
freedom, and happiness within reach of our species, “ opty 
we can pull ourselves together and go forward with a nign 
purpose and fine resolve. What we require is not professions 
Ld programmes but the power of spirit in the hearts of. 
men, a power which will help us to discipline our passions 
of greed and selfishness and organize the world which is at 
one with us in desire. 



u 

THE SUPREME SPIRITUAL IDEAL: 
THE HINDU VIEW^ 


I 

W HEN we enter the world of ideals the differences 
among religions become negligible and the agree- 
ments striking. There is only one ideal for man, to make 
himself profoundly human, perfectly human. ‘Be ye per- 
fect.’ The whole man, the complete man, is the ideal man, 
the divine man. ^You are compl ete in the godhead\ said 
St. Paul. The seeking for our highest and inmost self is the 
seeking for God. Self-discovery, self-knowledge, self-fulfil- 
ment is man’s destiny. 

From-idb«“beginMi^^^^^ history India has adored and 
idealized, not soldiers and statesmen, not men of science 
and leaders of industry, not even poets and philosophers, 
who influence the world by their deeds or by theit words, 
but those rarer and more chastened spirits, whose greatness 
lie^iiurfiat -thcy a^^ not in what they-dcH men who have 
stamped infinity on the thought and life of the country, men 
who have added to the invisible forces of goodness in the 
world. To a world riven over to the pursuit of power and 
pleasure, wealth and glory, they declare the reality of the 
unseen world and the call of the spiritual life. Their self- 
possession and self-command, their strange deep wisdom, 
their exquisite courtesy, their humility and gentleness of 
soul, their abounding humanity, proclaim that the destiny 
of man is to k now himself and thereby furthe r the universal 
4ife:QR^hich EeTs^^ integral element. 

TmsTdeaIr4as donii^ the Indian religious landscape 
for over forty centuries. If we wish to know the spirit of 
a religion which has had a long and continuous evolution, 
we cannot get at it by taking a cross-section of it at any one 
stage. It IS not to be round cither m its earner phases or in its 
later developments Any histoncal process can beunderstood 

* An Address delivered before the World Congress of Faiths at gucen^ 
Hill, London, on 6 Jul/ 1956. 
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/ by surveying the whole growth and grasping that inner 

waning which is struggling for expression at every stage, 
i^uough never expressed perfectly at any stage. This is the 
spirit which binds together the different stages of its history, 
which is present in the earliest as well as in the latest. What 
is this meaning, this spiritual core of the Hindu religion ? 

If we turn to the Indus valley civilization which archaeo- 
logists have unfolded for us in recent times, we see that 
among the relics of a religious character found at Mohenjo- 
daro are not only figurines of the mothe r gfoddess b ut also 
figures of a male god, who is the prototype of the lilstonc 
Siva. Obviously many of the j^tures of modern Hinduism 
are derived from very earl;^^rimitive sources. Sir John 
Marshall tells us that the god, who is three-faced, is seated 
on a low Indian throne in a typical attitude of yoga^ with 
legs bent double beneath him, heel to heel, with toes turned 
downwards, and hands extended above the knees. He has 
a deer throne and has the elephant, the tiger, the rhinoceros, 
and the buffalo grouped round him.* This figure of Siva, 
the great Yogi, has been there from nearly 3250 b.c, (if not 
earlier), the date which archaeologists give to the Indus 
valley civilization; calling upon all those who have ears to 
hear, tl^e inhabitants of the native land as well as the invaders 
from outside who frequently pass and repass, to be kings not 
over others, but over themselves. Perfection caa,JheJii;j£ 
only through self-conquest, throu gh courage and austerity 
through unity and 

We hear nowadays a good deal about yoga even in the 
West. It means the process, as well as the result, of balancing 
the different sides of our nature, body, mind, and spirit, the 
objective and the subjective, the individual and the social, 
the finite and the infinite. A passage in the Bhagavad^ta 
makes out that this world has its roots above in heaven while 
its branches spread out earthward.^ The hu man being ha^ 
his roots in the invisible^thaugh hk 

m^gTsixeam of ihe visible. While he moves in the order of 
things^yisible^ tangible, measurabre in reference to time and 
space, , whiku his life is subject to succession and change, 

* Mohenj&-daro and the Indus Civilisation^ by Sir John Marshal^ vol. i, 
pp. 53-3 (1931). * ‘firdhvamukm adhaiiakham*, XV. I. 
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corruption and death, he is also a spirit belonging to the 
mmible and intangible world, which we can in no way com- 
prehend, though we think and speak of it in symbols and 
metaphors drawn from the things of our world. If we think 
that our nature is limited by the little wave of our being 
which is our conscious waking ’self, we are ignorant of our 
true being. The relation of our life to a larger spiritual world 
betrays itself even in the waking consciousness through our 
intellectual ideals, our moral aspirations, our cravings for 
beauty, and our longing for perfection. Behind our con- 
scious sejtis pur without which the superficial 

consciousness cannot exist or act. Consciousness in us is 
partly manifest and partly hidden. We can enlarge the 
waking part of it by bringing into play ranges of our being 
which are now hidden, Itjs our dut^to. bepme 

ourse lves as ^plrifual beings., instead of falsely identi fying 

ourselves with the body, iif^ Pr'lnimd. While we start with 
the iminediate andihp^efuaVouT'^ 

we can constantly increase and enrich it, gatHenhg into it all 
that we can realize of the seen and the unseen, of the world 
around us and above us. This is the goal of man.^ His 
evolution is a constant self-transcending until he reaches fiis 
potenfiaT and ultiniate nature which the appearances of life 
conceal i^r inadequat^^^^ express. We are not, through this 
process, abolishing our individuality but transforming it into 
a conscious term of the universal being, an utterance of the 
transcendent divine. The instinctive and the intellectual 
both attain their fruition in the spiritual personality. The 
flesh is sanctified and harmonized with the spirit; the intel- 
lect is illumined and harnessed to the realm of ends. Body 
and mind, instinct and intellect become the willing servants 
of spirit and not its tyran nical maste rs. 

The uniqueness of aStbng'alW products of nature 
lies in this, that in him nature seeks to exceed itself con- 
sciously, no longer by an automatic or unconscious activity, 
but by a mental and spiritual effort. Man is not a plant or 
an animal, but a thinking and spiritual being set to shape 
his nature for higher purposes. He seeks to establish order 
and harmony among the different parts of his nature and 
strives after an integrated Kfc. He is unhappy so tong as 
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he does not succeed in his attempt at reaching an organic 
wholeness of life. There i5 always a mental and moral fer- 
ment in him, a tension between what he is and what he 
wishes to become, between the matter which olFers the 
possibility of existence and the spirit which moulds it into 
significant being. 


II 

The present crisis in human affairs is due to a profound 
crisis in. human consciousness, a lapse from the organic 
wholeness of life. There is a tendency to overlook the 
spiritual and exalt the intellectual. It can be traced chiefly 
to the influence of the Greeks, who determined the bent of 
the Western mind towards science and the pursuit of truth 
for its own sake. Greek civilization was a magnificent 
achievement of the human reason and it was by no means 
one-sided. The Greek inheritance has ena bled the West to 
remake the world. Earth, sea, and air have been made to 
yield to the service of man. Thougfi the trium phs o? intellect 
are great, its failures~areTiot less great. Some of th^nest 
things of life have escaped its meshes, which the uncouth 
and unlettered peasants, who lived more naturally and pro- 
fessed animistic conceptions of life, had possessed. Pitiful 
and sordid as had been their estate, they had a hope in their 
hearts, a spark of poetry in their lives, and a feeling of exalta- 
tion in their human relationships. Ignorant and super- 
stitious they might have been, but wholly forsaken they were 
not. Their lives were not empty and devoid of content. 
They had their deep affections, a sense of the great value of 
the little things of life, love, companionship, and family 
attachments, an element pf mystery in their make-up, a faith 
in the unseen which is the consolation of their dreams. The 
business of intellect is to dispel the mystery, put an end to 
the dreams, strip life of its illusion$, and reduce the great 
play of human life to a dull show, comic on occasions but 
tragic more frequently. The primitive cults which helped 
their adherents to live healthily and happily on their own 
plane are dismissed as crude superstitions. Everything is 
stripped of soul, of inner lif e. T his world is all, and we 
must rest content with it. 
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Religion, however, canipt be so lightly disposed of. 
When man gets a feeling or a fear that after all life means 
nothing, leads nowhere, and at bottom no one is really 
necessary and nothing worth While, he cannot live. Even if 
life be aimless, man must pursue some dream. To deny him 
hope is to take away his interest in life. Religions exploit 
this need, this fundamental insufficiency of an all-pervading 
positivism, this primitive hunger for fellowship. The fugi- 
tive character of life makes man fondly hope that his life is 
not at an end with the death of the body, that it cannot be 
true that the suffering of the innocent meets with no reward 
and the triumph of the wicked with no requital. It must 
be that man does count. Religions attempt to satisfy this 
fundamental need of man by giving him a mith and a way of 
life, a creed and a community, ana thus restore the broken 
relationship between him and the spiritual world above and 
the human world around. While the prophet founders of 
religions declare that the community is world-wide and, make 
no distinctions between the Jew and the Gentile, the Greek 
and the barbarian, the traders in religion ‘declare that the 
greatness of one’s own creed and group is the end and cocr* 
cion and violence are the ways to it. They develop group 
loyalties at the expense of world loyalty. Such a bellicose 
condition is the only one in which life becomes worth while 
for a large number of people. There is not much to choose 
between these religions, which exalt belief, bigotry, and pre- 
servation of group loyalties and vested interests, and the 
older, cruder, primitive cults. The later, which are the more 
sophisticated, are the more dangerous, for they are con- 
structions of intellect interfering with the natural relations 
of man,. 

Left to himself, man feels kinship with the whole universe, 
especially with living things and human beings. The sense 
of community is latent in the hearts of men. Even in this 
artificial world, where intellect has imposed on us the restric- 
tions of tribe, race, and nation, the fundamental humanity 
of man wells up on occasions. When there is an earth- 
quake in Japan or a famine in India, an explosion in a mine 
in Great Britain, or a crash of an airship on the Atlantic, 
our hearts go out to the victims. When there is an act of 
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heroism or daring, an achievement of genius in science or 
art, we feel elated and do not pause to ask the religion or the 
race to which the author bclpngs. We salute spontaneously 
the great ones of the world and do not wait to know whether 
a Ranji or a Robeson is of our ^roup or race. One touch of 
nature makes the whole world kin. The feeling of fellowship 
with the whole of humanity is implanted in our nature. We 
are members of a world community. It is our intellectual 
consciousness that breeds Jn us t he f eeling of sepa ratist in- 
dividuality, and this unnatural development is checked by 
artificial devices to bring men back into communal relations- 
Unfortunately, instead of strengthening the invisible bonds 
which bind man to man, irrespective of colour or race, the 
natural feeling of the on eness o f humanity^^ attempts 
keep men in separate camps hostile to one andtHefT We are 
educated into the mystic worship of race a^ By 

force and fiaud, by politics and pseudd^feli^dns, dTpBmat^ 
and priests exploit the baser passions of fear and greed and 
impose on us me deadly restraints of blood, race, and nation, 
ana thus accentuate the division in man’s soul. Political 
dictatorships and religious do^atisms have no understand- 
ing of the profound iaentity of human beings, their passions 
and reactions, their ideals and aspirations in all ages and in 
all places. Religions, by propagating illusions such as the 
fear of hell, damnation, and arrogant assumpl^ ns of inviol- 
able authoring- amd gch ml^^ di yine word, 

and polifiSrT>y intoxicating whole peojplcs with dreams 
of their messianic missions, by engendenng in them fake 
memories, by keeping the old wounds open, by developing 
in them megalomania or persecution complex, destroy the 
sense of oneness with the world and divide humanity into 
narrow groups which are vain and ambitious, bitter and 
intolerant. By getting mixed up wit^olirij^,.„rj^^ 
comes degmded into a species ofmatenalism. 

We beUeve that we have conquered nature, simply be- 
cause science has pushed the boundaries of the un known 
fiuther jfrom us, yet we are as far as ever fiom ji aving egn r 
quered our own nature. The problems ofoutcr organization 
arc not so preShgHin some respects, but so long as oUr 
passions of greed and selfishness are unconquered, our outer 
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conquests will onl y be the material forj lie^exercise of our 
inner barbari smsrTPhanlcs to centurieidFone-sided training, 
the barbarous occupies a large’^place in our nature, ready to 
prostrate itself before all representations of power that are 
external. Brute force attracts it, not moral law or spiritual 
ideal. It compels our respect, on account of our fear and 
greed, our selfish passions and crudity of mind. The tra- 
gedies of the world, individual and national, are due, in' 
the main, to the fact that we are gripped by ruinous and 
explosive passions, the burden of which could not be easily 
shaken off, and they take us inevitably to our doom. 

Life to-day, in spite of our material possessions and intel- 
lectual acquisitions, in spite of our moral codes and religious 
doctrines, has not given us happiness. If we knew the 
deepest thoughts of men to-day, we si^uld find that there 
are millions who are dissatisfied with themselves and with 
the pursuits that absorb their energies. They have lost 
the radiance and gladness of life, they have no hopes to 
inspire, no ambitions to realize, no happiness to which they 
can look forward, no faith to live by. Their minds are 
distracted and so their action is fragmentary and futile. 
Let us take, for illustration, the one problem which is now 
demanding all our attention and effort, how to make the 
world safe for peace and humanity. This great country is 
in two minds about that question. It is unable to decide 
between power politics and peace politics, between binding 
secret agreements and the League Covenant, between inter- 
national anarchy and international order and justice. We 
are thoroughly convinced of the futility, the horror of war 
and its dreadful consequences for civilization, and yet we 
are drifting towards it, overpowered by the machine which 
we have built up, as if we were not reasonable human beings 
but mere victims of forces blind and deep, slow and irre- 
sistible, bearing all thin^ away. The condition of the world 
to-day reminds one of Joseph Conrad^s Typhoon^ the story 
of the adventure of a vessel carrying Chinese coolies who 
begin to murder each other in the midst of a terrific storm 
on account of some missing money. We are prepared to pay 
the price, run the risk of collective suicide, for the sake of 
natiohal glory and honour, which are ‘fictional abstractions*, 
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idols of the market-place, but are not prepared to pay the 
price for world peace by wzy of surrender of control over 
subject nations, a submission of national sovereignty to 
international control, the transformation bf backward areas 
into mandates. Nations, like individuals, are made, not only 
by what they acquire, but by what they resign. We are on 
the eve of gigantic changes and are witnessing a struggle 
between clashing sets of ideas. Why should nations which 
have the moral leadership of the world continue to serve 
discredited ideals? Is it necessary to wade through war, to 
pass through hell, before we can settle down and adjust in 
a spirit of reasonableness and equity the conflicting claims 
of the different nations? A peace concluded at the end of 
a war, when passions run high, is bound to be of an unjust 
character, a source of bitterness and humiliation to the van- 
quished, like the Treaty of Versailles. It is possible to take 
a just view of the whole situation, and work for a com 
structive peace when, as yet, there is no war to disturb and 
distract. Wars scarcely ever achieve the ends for which they 
arc undertaken, and even if they do, the other results they 
produce are so mischievous that even the victors gain little 
from their achievements. If only we can visualize the 
misery and devastation, the pain and the horror which the 
armaments we are piling up will cause to common people, 
when they go off! Statistics which give us estimates hide 
the sorrow of human hearts and the tension of human minds. 
They speak as if they were dealing with earth and water, 
and not flesh and blood. Will humanity declare itself to be 
bankrupt of all statesmanship and wisdom and transfer the 
future to the decision of a disastrous war ? Are we, after ages 
of enlightenment, to admit the defeat of reason and accept 
a reversion to the Dark Ages, a relapse into barbarism? 

We live on the surface and are afraid of thinking because 
it is all so confused and disordered; we suffer from conflicts. 
We are divided from our real nature, cut off from the uni- 
versal in us by our egoistic impiilses and separatist ten- 
dencies. Rodin has created that wonderful statue called Tie 
Thinker^ the striking figure of a man sitting with his head 
bent, his eyes staring out into space, his brows wrinkled 
with thought, his face furrowed with suffering and tense with 
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concentration, and looking at • . • what? Looking down the 
ages, age after age, world after world, he finds man advan- 
cing along the corridors of time, ftying to control his difficult, 
discordant, divided self and a^ng, Shall we never escape 
from this division ? Must we go on for ever aiming at the 
high and doing the low? Is it our fate to be for ever spEt 
senres, with bewildered outlooks, aspiring aftar ideals of 
universal human decency and practising policies which lead 
us to universal barbarism? Why, why cannot we have the 
courage and the selflessness, the vision and the generosity to 
regulate our affairs on principles of equity and justice? 

Hindu and Buddhist thinkers with a singuw unanimity 
make out that i?t;/4^J~orjgii0ranee^s-*d3i^!^^ 
anguish, and vidya of wisdbm^ Jo^jSIffl is our 

salvation. The former is intellectual ^owledge which pro- 
duces setf-consciousne^ jind self-will. Our anxiet ies are 
bound up with our intellecbiaJS^PV^^^^t^^ 
human level causes a fissure or deavage i n our life. Ihc 
break in themimsffjgsdjgafii^^ 

life is directly traceable to n^*s m 

which he knows himsdFirnd^^^ “d^^^ himself from 

others. Firstly^ he thinks and imagines an uncertain future 
which rouses his hopes and fears. The rest of nature goes 
on in absolute tranquillity. But man becomes aware of the 
inevitability of death. This knowledge of death produces 
the fear of death. He worries himself about ways and means 
by which he can overcome death and gain life ctcnial. His 
try is, Who shall save me from the body of this deadi? 
Though he is born of the cosmic process he feds himsdf at 
enmity with it. Nature, which is his parent, is imagined to he 
a threat to his existence. An overmastering fear diwaits his 
life, distorts his vision, and strangles his impulse. Secomdfyj 
man’s naive at-oneness with the Eving imivcrse, his essential 
innocence or sense of fellow feeling, is lost. He does not sub- 
mit willingly to a rational organization of sodety'. He puts 
his individual preferences above social welfiirc. He kxdcs 
upon himself as something lonely, final, and absolute and 
every other man as his potential enemy. He becomes an ac- 
quisitive soul, adopting a defensive attitude against soctety . 
TUrdlyy the knowledge of death and the knowledge of 
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isolation breed inner division. Man falls into fragmentariness. 
He becomes a divided, riven being, tormented by doubt, fear, 
and suffering. His identity" splits, his nucleus collapses, his 
naivete perishes. He is no more a free soul. He seeks for 
support outside to escape from the freezing fear and isola- 
tion. He clings to nature, to his neighbours, or to anything. 
Frightened of life, he huddles together with others. The 
present nervousness of mankind, where fear is the pervasive 
element of consciousness, where we are always taking pre- 
cautions, avoiding entanglements, where life is always on 
the defensive, where man has lost his community with nature 
and man, is another name for spiritual death. The world in 
which we live to-day, the world of incessant fear (bhayd) and 
violence {himsa^yjyL wars and rumours of wars, where we 
are afraid of everything, suspect mines under our feet, 
snipers in thickets, poison in the air we breathe and the very 
food we eat, is nothing but the ordinary life of ignorance 
hurried up, intensified, and exaggerated. The tragedy is 
that we are not conscious of our ignorance. The more sick, 
the less sensible. 

This view, that the problem of relig io n is inherent i n th e 
nature of man, that it arises from the divisi on in man^ soul, 
is supported by high a uthoSr^TIIA ^ to the familiar 

legend human history began with a grave tension in the 
dimness of remote antiquity, starting the dialectic movement 
which we witness to-day. As a result of the first transgres- 
sion, the spirit of discord entered. A tremendous upheaval 
of the human consciousness , brought about a revolution in 
natural relations. The Fall symbolizes the disintegration of 
the harmony, the lapse from the primeval condition into 
division, from a unitive life into a separate self-centred one. 
A reintegration of human nature is the meaning of salvation. 

Religion is the conquest of fear, the antidote t o failure and 
de^. The fear which is an^SpressiOITo^ 
cannofTe removed by any change in his circumstances. It 
is not an instinctive fear which can be di^aced by the 
stimulation of other instincts. We cannot get rid of it by 
slipping into a subrational animal existence, by attempting 
to abolish altogether the reason which gives rise to the afflic- 
tion. Man cannot shake off his rationality. We cannot still 
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our doubts by druggitig our?\elves with myths and illusions* 
We can obtain a kind of psychological peace, but it will not 
endure. True freedom from frar can be reached only by 
fMna or wisdom, the truth that casteth out fear. So long as 
religions themselves are an expression of fear, the security 
and protection they afford us are purchased at a terrible price 
and end in distorting human life. The dogmas lead to 
mutual destruction; the devotions become a trap for fruitless 
self-immolation. By demanding loyalty to warring creeds 
equally arbitrs^ and unverifiable we turn men against one 
another. The ideal elements of religion which make for uni- 
versalism and the current beliefs and institutional practices 
which make for narrow group loyalties do not fit each other. 

What we need is a religion of freedom, which stimulates 
faith not fear, spontaneity not formalism, abundant life not 
the monotony of the mechanical, the mechanization of mind 
which is dogmatism, the mechanization of ends which is 
conformity. When one is in contact with the universal 
source of life, one is filled with vitality and freedom from 
fear. When we discover the secret seed of spirit which lies 
concealed within the coatings of our nature and live by it, 
life becomes a pure flame full of light and happiness. ‘Know- 
ing the bliss of Brahman, he does not fear anything/^ ‘By 
knowing him alone, one surpasses death.’* ‘What sorrow, 
what delusion is there for him who perceives this unity ?’* 
The soul is no more lonely or isolated. It becomes one with 
the enveloping world and is saved from de^air and defiance. 
It enters a spiritual context in which its life finds a new and 
deeper significance and purpose. Abhayoy or freedom from 
fear, is a temper of mind, not the acceptance of a belief or 
the practice of a rite. Under the insight of such a faith our 
fellow men become something more than creatures of time 
and place separated from us by the accidents of nature, set 
against us by the necessities of animal existence. To be 
religious is to apprehend the reality of other souls. The law 
of love is obeyed not because it is known or willed but 
because life which has been more fully revealed consists in 

* TmtHfiyaUf.n.%. ‘May rmchtIic%htonrcadikgwliidi<aicttliiiii 
freedom from fear’ a7). , r/ rr 

» Svetilpatarm 15 . * 



46 THE SUPREME SPIRITUAL IDEAL 

loving. When the Upanisad tays ^yasmin sarvtni bhutini 
atmaivabhiid vijanatah*, it means that he who realizes the 
universal self sees all humaij beings as belonging to a king- 
dom of ends. Spirits in unity with themselves must in the 
end be in unity with one another. To live as selfish in- 
dividuals is to miscarry the purpose of creation. Ahimsd or 
fellow feeling for all living things, enfolding in its merciful 
arms even the lowest forms of animal life, is th#natural fruit 
of abhaya or spiritual life,’ 

The marks of genuine reli gion are abhaya or freed om 
from fear, ex pressin g itself in h armo ny, balance^ perfect 
agreem ent between b ud]fL,aniLsoul^^^^€n thel^^ 
the brain, zxi^^tmsd or love. Abhaya and awareness 

and sympath^^r^ddnrnahd love, are the fwoTSto 
theoreti^L^d nractical, of religion. The ff«5~ individual 
does not from^^y^c^ He does not give way to 

anger or depression — ^not even to what is called righteous 
inmgnation. For those who are opposed to us are our 
brokers, from whom we happen to be estranged, and they 
can be won over by love and understanding. A Gandhi who 
declares that *if untruth and violence are necessary for 
furthering the interests of my country, let my country gc 
under’ shows himself to be more religious than the so-called 
religious who tell us that it is sometimes our religious duty 
to lull They are then talking as politicians, not as religious 
men. In this imperfect world it may be an urgent political 
duty to make our defences as secure as possible against attack, 
but under no circumstances can it be one’s religious duty to 
slaughter one’s fellow men. Nations and civilizations are 
not eternal. They live and die. Man is to live for the eternal 
values of spirit, truth, and goodness. The free man has that 
sovereign loyalty which belongs to true spiritual liberty. 

Life is a supreme good and offers the possibility of happi- 
ness to every one. No generation has ever had. so much 

* The Bishop of London in his sermon in Westminster Abbey on zS 
November 191 5 said: ‘Everyone that puts principle above ease, and life itself 
beyond mere living, is banded in a great crusade to kill Germans, not for 
the sake oT kiUing, but to save the world, to kill the good as well as the bad, 
to kill those who have shown kindness to our wound^ as well as the friends* 
(Tir FmirmdCiay^ by the Rt Rev. A. W. Ingram (1917) ). 
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opportunity. Yet the blessings of the earth have turned into 
curses on account of the maladies which afflict us, envy and 
hatred, pride and lust, stupidity and selfishness. Man, as he 
exists to-day, is not capable of survival. He must change or 
perish. Man, as he is, is not the last word of creation. If 
he does not, if he cannot, adapt himself and his institutions 
to the new world, he will yield his place to a species more 
sensitive and less gross in its nature. If man cannot do the 
work demanded of him, another creature who can will arise. 

We need not lose hope of changing our ideals and re- 
ordering our life. We are not by nature savage and violent; 
we are highly suggestible and sensitive. We must endeavour 
to preserve our natural characteristics, and use our intellect 
to confirm, not cripple, them; we must consciously recover 
and retain the sense of reality and kinship with the universe, 
the essential solidarity of the human race. When the Hindu 
thinkers ask us to free ourselves from jw^^hg^ 
us to shake off our bondage to the. uhrS val^^ 
dominating-usr'They db not ask us to treat life as an illusion 
or be indifferent to the world’s welfare. They are asking us 
to escape from the illusion which holds us by the throat and 
makes us pursue physical satisfaction or corporate self- 
seeking as the highest end. It is the function of relimon to 
reaffirm the intuitive loyalty to life and solidarity of hrnizxi 
nature, to lift us out of the illusion of isolation and take us 
back to reality, ifhe religious soul do es not seek forj cdkasfi. 
from suffering in the present life o r al^ace 
the next life. TSryrayer, in the worSSEi^IIjpanB^ 
‘Lead me from. jthe unreaT tor f He real, lead me from dark- 
ness to light, lead me from death to immortality’.* The 
resurrection is not the rise of the dead froni their tombs 
but the pass^e frjqm the death of self-absorption to the life 
of unselfisii/love, the transition frmnTBelterkiiess of selfish 
individualism to th^dight of universal spirit, from falsehood 
to truth, from the slavery of the world to the liberty of the 
eternal. Creation ‘groaneth and travaileth in pain’, ^to be 
delivered from the bondage of corruption into the liborty 
of the glory of the children of God*. 

* ‘asato ma sad gamtya, tamaao niJ jyotir gamaya, .mrtyor mt amrtun 
gamaya.’ 
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III 

How can we rise above ^the present vision of the world 
with its anarchic individualism, its economic interpretations 
of history, and materialist views of life ? This world o f maya 
has thrown our conscious ness out of focus^ We musrimft 
the focus of consciousness and see better and more.. The 
way to growth liesjdiimiglLJt impersonality, 

through the unifying of the self witK^FjpSteFfha^ 

Prayer, worship, meditation, as well as philosophy, a rt, an^ 
literature, help to revive and purify the inno: bei 
dispose it to the contacT'wfth^fhF^ The discipline 

has different stages which are not clearly marked off from 
one another. Speaking roughly, three stages may be distin- 
guished: purification, concentration, and identjific^on. 

They answer to the via conteidpativa^ zn i 

via untMvk*^ They are not successive steps^ b ut d ifiFerent 
points of view. The path fd'peFfecfidri is more a slope than 
a staircase. The first stage insists on the ethical preparation, 
which is an essential prerequisite for spiritual insight. The 
mind must be rid of its impurities and made a dean mirror 
in which the divine can be reflected. Not only the ordinary 
obligations but the more austere vows of chastity and poverty 
are taken as helpful to the development of a pure moral life. 
He who has no possessions is relieved of many worries; if 
he is vowed to obedience to a teacher, which is sometimes 
abused by teachers, he has no casuistical problems to puzzle 
out. If ascetic practices are adopted, they are for disdplining 
one's nature and strengthening the will and not for pleasing 
. an angry deity or imitating a past model. Absence of cares 
and preoccupations is essential for spiritual life. In the Yoga 
SSira^ which is the classic on the subject, this moral training 
j is included under the first two heads of yama and 
the eightfold means (asfaitga) of yoga J The oBstapes to per- 
fection are the common de fe c ts of s e nsuality, avarice, glut- 

* is negative* consisting of non4njur7(tfiM^4),tratk-^>eaking(£tfifyrf)» 

integrity or abstinence from appropriating the others 

ccHbacjr {SraJimacarya), and not having possessions {afari grahtY J fiyama 
signifies the cultivation of positive virtues. It includes purity (^cf)*^ont)ent- 
ment {samtofa), austerity {tapai)^ study {svidhyiy^mA dcvoticwi to God 
iykmtM p^apidkitM). In 23, devotion to God is represented as 

on^ and not the only, way of attaining samSdhu 



THE HINDU VIEW 49 

tony, envy, and sloth, and they must be put to rest The 
next three stages of yogic training are designed to restrain 
the mind from the physical stde™^They We 
{asana\ control of breath {frandyamd)^ and withdrawal of 
the senses from the objects (j^ratydkard). These are the aids 
of the contemplative life, A comfortable posture of the body 
and regulation of breath help to ease the mind. When we 
withdraw the senses from the objects, the mental discipline 
starts. If people sometimes go to hill-tops or monasteries, 
deserts and caves, it is because they are places which help 
to draw the soul away from its familiar surroundings. This 
withdrawal from the world into a solitary retreat is not 
essential, though it is helpful. For a disciplined mind 
ordinary life or familiar surroundings are no distraction, 
Pratydhdra is what is generally known as abstraction. The 
three remaining stages are dhdrana or concentration, dhydna 
or meditation, and samadhi or unification. It is assumed that 
the real nature of man, his inherent capacity for the divine, 
cannot be obliterated. We can reach the depths of our 
nature by bursting through the outer strata. Deep down in 
his own self is the divine secret, which we must reach. All 
the forms, superficial and alien, imposed and forced upon it 
from without, are secondary, and the spirit in us which is a 
constant affirmation of our oneness with the whole universe 
is the primary fact. The process of reaching the spirit in 
us is, in Plato’s expression, an act of recollection, for it is 
there already^ and we have only to recognize it. The pro- 
cess starts with a quiet introspection, the tiny beginning of 
spiritual contemplation. By a repetition of a text, or by 
focusing the mind on an external object such as an image, 
we try to banish intruding thoughts and collect ourselves. 
Dhdrana is concentration. It is the control of will, of atten- 
tion. To chain the mind, which is generally compared to 
a restless monkey, to a single object is not easy. Irrelevant 
thoughts will drift in, desires and worries will disturb, and 
only with an effort can we fix our mind on the chosen object. 
When attention becomes less discursive and concentration 
deepens and mind ceases to wander we get into the state of 

* ‘I will put my kw in their inward parts and in their heart will I write it’ 
(Jeremiah xxxi. 33). 
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dkfSim or meditatioo^ The soul becomes empt}r of every 
thought except the one meditated on, which ^es possession 
of it. When it is awake only to the reality to which it is 
directed and all else is forgotten, ekagratS or one-pointedness 
arises. Out of the brooding darkness, illumination is won. 

While outer knowledge can be easily acquired, inner truth 
demands an absolute concentration of the mind on its object. 
So in the third stage of samadhi or identification, the con- 
sdous division and separation of the self from the divine 
being, the objext from the subject, which is the normal con- 
dition of unregeneratc humanity, is broken down. The in- 
ihvidual surrenders to the object and is absorbed by it. He 
becomes what he beholds. The distinction between subject 
and objeer disappears. Tasting nothing, comprehending 
nothing m particular, holding itself in emptiness, the som 
finds itself as having aU. A hghtning flash, a sudden flame 
of incandescence, throws a momentary but eternal gleam on 
life in time. A strange quietness enters the soul; a great 
peace invades its being. The vision, the spark, the supreme 
moment of unification or conscious realization, sets the whole 
being ablaze with perfect purpose. The supreme awareness, 
the intimately felt presence, brings vrith it a rapture beyond 
joy, a knowledge beyond reason, a sensation more intense 
than that of life itself, infinite in peace and harmony. When 
it occurs our rigidity breaks, Ve flow agaiti, and lire aware, 
as at no other time, of a continuity in^oursclves^ and know 
more than*the littie section of it that is our life in this world!^ 
When we find the real in our own heart, we feci exalted and 
humbled. The memory of the eternal illumination has en- 
during effects and calls for renewal. Plotinus gives a glowing 
description of this state. 

*^BCC in the vition there were not two things, but seer and seen 
were if a man coul d preserve thj 5,memQfyj^Wh^^^ was when 
he was mingled wiffi’tKemvin^ he would have in himself ari image 

God. For he was then one with God, and retained no difference, 
eifher in idation to himself or to others. Nothing stirred within him, 
nddier ai^ nor concupiscence nor even reason or spiritual perception 
or hk own personaliqr, if we may say so. Caught up in an ecstasy, 
tranquil and alone wi& God, he enjoyed an imperturbable calm, shut 
up in hk proper essence he dedined not to either side, he turned not 

* See Obifci Moiim, 
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even to himself; he was in a state of perfect stabihW; he had become 
stability itself. . . . Perhaps we ought not to speak on vision; it is rather 
another mode of seeing, an ecstasy and simplificationlah aWndonment 
of oneself, a desire for immediate contact, a stability,V deep intention 
to unite oneself with what is to be seen in the sanctuai^.’i 

The development of this power which, in the ^ords. of 
Plotinus, all have but few use^ is not anything distm^ ‘fr(OT 
the normal operations of the mind but is acquired 
whole-hearted concentration of these on the supreme being? 
It is not a mystical faculty, as there is a continuous develop- 
ment from sense perception to the vision of the real. The 
different steps are not meant to enable men to find the truth 
by successive steps as in a process of logical demonstration 
but to bring them into that condition of mind in which truth 
reveals itself in and to them. 

This process of vital realization of God is not a com- 
fortable one for those of us who are given to the delights of 
the flesh and love of visible things. Natures which are 
marred by self-conceit and self-will will find it extremely 
hard to tread the path to the mountain-top. Ignor ance is in 
the centre of tlw_soul, ha s become c onnatural to it, and it 
must be burned iriTEe^Sre of kncgde dge a nd "annlKna t^^^ 
The complexes iff thcmircmsao^ be broken up. The 

passions and imperfections which are as old as Adam are 
confounded with our very selves. Their whole substance 
must groan and travail, must liquefy itself in order that it 
may reach the life eternal. All must be surrendered. Anni- 
hilation is the condition of abundance, death of life.^ Our 
lack of possessiveness and proprietorship must be absolute. 

In samadhi or ecstatic consciousness we have a sense of 
immediate contact with ultimate reality, of the unification 
of the different sides of our nature. It is a state of pure 
apprehension, in which the whole being is welded into one. 
To make this complete subjection of the whole personality 

* Enneads'y vi. 9. 7. 

* Cf. John Wesley; ‘I pretend to no extraordinary revelation or gifts of the 
Holy Ghost, none but what every Christian tmy receive, and ought to expect 
and pray for.* 

3 nTo win to the being of all, wish not to be anything*, says St. John of the 
Cross. 
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to the divine a settled habit, a permanent condition, and not 
merelf a fleeting and transitory episode, is the aim of reli- 
gious discipline. Ecstasy or emotionataLdteme^^^^^ 
goal of rdi^ipus striving. The unffiye life, ihe 
of the self which the contact brings” must become an abiding 
possession of the soul.. 

The methods adopted by religions such as contemplation 
and service"4re intended to stabilize our nature and aid the 
systematic purification of our whole being, essential For an 
integral reflection and taking in of the divine realftyr'iSlit * 
powers are by force of habit adjusted to a life of claims and 
counterclaims, and if they are to be adapted to a life of 
universalism, a drastic process of change is necessary. When 
religion succeeds in making us spiritual, 
resolved, and we find ourselves in the great current of life. 
Nothing human is alien to us. We are no more members 
of this or that particular group, but belong to humanity as 
a whole. We have the primary patriotism which is the love 
of humanity. We have respect for the diversity which is 
natural to the constitution of things and understand the 
unity underlying it all. We feel in our deeper selves our 
oneness with our fellows and unity with life. We realize the 
idea in the mind of God of what each individual is meant to 
be. The unity of all life, which is the intellectual assumption 
of science, becomes the consuming conviction of the sage. 
He feels and acts as he knows. By his self-mastery and 
purity he attains that contentment in the depths, that serenity 
in the soul, that profound peace which is not mere emotion, 
what the Hindus call ianti^ which enables its possessor to 
say: T have overcome the world.’ However wicked the 
world may be, whatever pain and misery it may contain, he 
is not ruffled, for he has seen that at rock bottom things 
are good, and there is a power which is ceaselessly over- 
coming evil and transforming it into good. He is aware of 
the central drive of the universe. It drives through him and 
he has a vision of what it is driving at, the transformation of 
the indwelling of Godjnto a conscious fact, of the possibility 
or hope of God for every man into a realization. He has the 
sense of power by which he creates meaning and beauty out 
of the conflicts of human desires and passions. For the sake 
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of his sanctities he would embrace poverty and exile and 
would much rather have his tongue plucked out than shape 
it to a lie. He does not remain proudly on the mountain-top 
apart from the world but devotes his energies to its spiritual- 
ization and raising it to its highest levels. No one, not at 
any rate he who has perfected himself, can be at ease when 
the world cries for help. The well-being of others becomes 
his deepest concern. He loves his fellows with a tender- 
ness and depth unknown to others. He can no more help 
loving humanity than a sunflower can help pointing to the 
sun. To be saved is not to enter a region of blissful ease and 
unending rest. The saved one becomes an elemental force 
of nature, a dynamo of spirit, working at a stupendously 
high velocity. The renunciation he has practised does not 
require him to flee from the world of works but only to slay 
the ego sense. Eternal life is here and now. It is the life 
of the eternal part of us, of the light within us, of intelligence 
and lovej whose objects are incorruptible. 

The soul in solitude is the birthplace of religion.^ Mos^ 
on the lonely Mount of Sinai, Buddha under the boihi tree 
lost in contemplation, Jesus by the Jordan in the stillness of 
prayer, Paul in the lonely sojourn in the desert, Mohammad 
on a solitary mount at Mecca, Francis of Assisi in his prayers 
in the remote crags of the highlands of Alverno, found the 
strength and the assurance of the reality of God. Everything 
that is great, new, and creative in religion rises out of the 
unfathomable depths of the soul in the quiet of prayer, in 
the solitude of meditation. 


IV 

Now and again the criticism is brought against the Hindu 
ideal that it is not sufficiently ethical in character. It is 
difficult to know what exactly this criticism means. An ideal 
which requires us to integrate ourselves, to maintain a con- 
stant fight with the passions which impede the growth of 
the soul, to wage war on lust, anger, ana worry, cannot but 
be deeply ethical. The power to perceive reality, to absorb 
it and be absorbed hy it, is the reward of a severe and sus- 
tained process of self-purification. 

Nor can it be said that the saint does not believe in the 



54 THE SUPREME SPIRITUAL IDEAL 

efficacy of human action, in the power of suffering and 
sacrifice to redeem the world. Those who realize that every 
soul belongs to God cannot help working for the divinization 
of the world. The great march of humanity towards the far- 
off divine ideal is directed and held together in the central 
lines by the effort and example of the saints, who are the 
natural leaders of mankind. Religion is not for them a refuge 
from reality. They do not escape to a world of fantasy and 
thus evade the responsibilities of life. The Hindu ideal 
affirms that man can attain his immortal destiny here and 
now. The Kingdom of God is within us and we need not 
wait for its attainment till some undated future or look for 
an apocalyptic display in the sky. It is true that the deepest 
secret of spiritual life is hidden from the common view and 
can be attained only with an effort. This effort is a lonely 
one, a flight of the alone to the alone. It is also true that 
when the world tires us go back to ourselves, plunge 
into the deep wells of our spiritual being and return from it 
refreshed, serene, satisfied, and happy. On that account, we 
cannot say that life has become individualistic. As a matter 
of fact it is an escape from individualism. When the per- 
fected individual works for the world, he is the channel 
through which the divine influence flows. He is only the 
instrument (nimittamatram). He works in the spirit of the 
words *1, yet not F {kartdram akartdram). 

The criticism has obvious reference to the political failure 
of India despite her profession of exalted spiritual ideals. 
Her leaders dwelt in prayer and let the legions pass by. 
Solitude and isolation were the roots of their existence. At 
best they fed the deer and held converse at night with the 
stars, healed the sick, and preached the word of God. 

The criticism, which is partly justified, amounts to this, 
that India did not till recently take to the cult of the nation. 
We did not make our country a national goddess, with an 
historic destiny, a sacred missiom and a right of expansion. 
We did not worship Mother India (bhdratmdtd) as others do, 
‘Britannia*, ‘La France*, ‘The Fatherlai^*. We did not telb 
the people that the enemy of India is the enemy of God and 
if the enemy said he, too, had a god, he could only be a 
false god. Our leaders disdained to become leaders of hosts, 
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proclaiming to the people that we are the finest people on 
earth, the chosen race of the universe. 

Secondly, let us remember that conquests and empires do 
not result from the exercise of religious virtues. It will do 
good to be reminded of William V/atson's lines : 

Best by remembering God, say some, 

We keep our high imperial lot; 

Fortune, I fear, hath oftenest come 
When we forgot — ^when we forgot. 

May it not be that the Evil One offered the nations security 
and aggrandizement as the price of their soul ? ‘All these 
things will I give thee if thou wilt fall down and worship 
me* in the guise of the Nation-State. External success and 
frightfulness did not attract the Indian temperament at its 
best. 

While independence for every country is its legitimate 
right, there is something vulgar and philistine^out aggres- 
sive nationalism which lapses into imperialism. When it 
overtakes us, it spoils our sight, torments our rest, confuses 
our values, and makes the transitory seem more important 
than the permanent. In the present crisis, Great Britain 
is not able to see clearly or act honestly on account of her 
imperial interests and ambitions. The world of independent 
sovereign nations with a mystic significance is in dissolution 
and will soon be a past chapter in man’s history, like the 
world of feudalism. Let us prefer to be human. 

All the same, Indian culture has failed to give political 
expression to its ideals. The importance of wealth and power 
to give expression to spirit, though theoretically recognized, 
was not practically realized, India has suffered for this 
negligence. Though she affected deeply even the strangers 
who came to conquer but stayed behind, politically she has 
failed. Thanks to the contact with the West, her people are 
t6-day infected with the nationalistic passion, and some of 
them feel justified in adopting the methods of organized 
violence sanctified in the history of the world, for gaining 
political freedom, if it is not conceded to the demands of ^ 
justice. The arguments which are employed the world over 
to justify militarism, that war is the nursery of heroic virtues 
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like fidelity and restraint, coufiage and cohesiveness, health 
and vigour, are not unfamiliar in India. But her religious 
leader, who is, happily, also her leader in politics, has evolved 
a method to free India from political domination, which is 
in consonance with the religious traditions and mental back- 
ground of the country. This method, which has not yet 
been tried on a large scale, can well serve as the moral 
equivalent for war in William James’s words. It gives us 
the virtues of war without its horrors. In a famous article 
on ‘The Doctrine of the Sword’, Gandhi says: 

T do believe that when therms only a choice between cowardice 

and violence, I would advise.yidlence .1 would rather have India 

resort to arms in order to defend her honour than that she should in 
a cowardly manner become or remain a helpless victim to her own 
dishonour. But I believe that non-violence is infinitely superior to 
violence, forgiveness more manly than punishment. Ksama virasya 
bhU^anam. . . . Non-violence is the law of our species as violence is 
the law of the brute. The spirit lies dormant in the brute and he knows 
no law but that of physical might. The dignity of man requires 
obedience to a higher law, to the strength of the spirit. The rishis who 
discovered the law of non-violence in the midst of violence, were 
greater geniuses than Newton. They were themselves greater warriors 
than Wellington. Having themselves known the use of arms, they 
realized their uselessness and taught a weary world that its salvation 
lay not through violence but through non-violence. Non-violence in 
its dynamic condition means conscious suffering. It does not mean 
meek submission to the will of the evildoer, but it means the putting 
of one’s whole self against the will of the tyrant. Working under this 
law of our being, it is possible for a single individual to defy the whole 
might of an unjust empire, to save his honour, his religion, his soul 

and lay the foundation for that empire’s fidl or regeneration And 

so I am not pleading for India to practise non-violence because she 
.is weak. I want her to practise non-violence being conscious of her 
strength and power. I want India to recognize that she has a soul that 
cannot perish and that can rise triumphant above any physical weak- 
ness and defy the physical combination of a whole empire.* 

With all her poverty and degradation, her sufiFering and 
suWeetion, India still bears witness to the cult of the spirit. 

It is not right to complain that India has failed because 
she has followed after things spiritual. She has failed be- 
cause she has not followed after them sufficiently. She has 
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not learned how to make spirit entirely the master of life, 
but has created in recent times a gulf between spirit and life 
and has rested in a compromise. Some of our holy men are 
inclined to become creatures set apart, beings who take flight 
from the temporal in order to cling to the heart of the eternal 
If, in our eagerness to seek after God, we ignore the interests 
of humanity, we may produce a few giants but we will not 
elevate the race. We have shown how high individuals can 
rise by spiritual culture and how low a race can fall by its 
one-sidedness. To master life, to accept it and improve it, 
is a difficult task for the individual and more difficult for 
the race. Harmony of the social order is an essential aim 
of the spiritual man. 

To be inspired in our thoughts by divine knowledge, to 
be moved in our will by the divine purpose, to mould our 
emotions into harmony with divine bliss, to get at the great 
self of truth, goodness, and beauty to which we give the 
name of God as a spiritual presence, to raise our whole being 
and life to the divine status, is the ultimate purpose and 
meaning of human living. Some exceptional individuals 
have achieved this status and harmony. They are the highest 
type of humanity yet reached and indicate the final shape 
which humanity has to assume. They are the forerunners 
of the new race. 

These men with wisdom and vitality, constant awareness 
and unremitting social effort, are not members of limited 
groups based on blood and soil but citizens of a world yet 
unborn, still in the womb of time. 

Whatever the individual has done, the race, too, may and 
should eventually succeed in doing. When the incarnation 
of God is realized, not only in a few individuals but in the 
whole of humanity, we will have the new creation, the new 
race of men and women, mankind transformed, redeemed, 
and reborn, and a world created anew. This is the destiny 
of the world, the supreme spiritual ideal. It alone can rouse 
our deepest creative energies, rescue us from cold reason, 
inspire us with constructive passion, and unite us mentally* 
morally, and spiritually in a world fellowship. 



Ill 

MYSTICISM AND ETHICS IN HINDU 
THOUGHT! 

I 

T hough the British have been in India for many 
decades and Christian missionaries from this country 
are to be found there in large numbers, Indian culture 
occupies less space in their tho ughts a nd studies than in 
those of some other'countries of the West. TTie^oldinlfy 
Englishman is interested in law and order, “"ih pbTO^^ and 
economic relations, and is indifferent to the life and thought 
which alone can bind peoples together. He thinks that he 
has comprehended India because he has conquered it. Sir 
George Birdwood, with his keen sense of inquietude for 
Indian culture and his imaginative understanding, is an 
exception to the general rule. If these two great sections 
of humanity, Great Britain, which represents the best of 
Europe, and India, which is the ultimate East, with their 
distinctive temperaments and traditions can live together in 
a political system whose keynote is equality and friendship, 
and not dominioh or s^ it will be the greatest 

achievement of history. An appreciation of cultural values 
and psychological differences is essential if the present con- 
nexion between the two countries is not to end in a tragedy 
of cross-purposes. We have a proper approach to the Indian 
problem in the writings of Sir George Birdwood, who 
realized that religion represents the essential motive of 
Indian life. 

The place of religion in the life of mankind has of late 
become the subject of keen and anxious dis(!ussion among 
the thoughtful. The hurry and distraction of our life are 
obvious; the deep faith in the reality of eternal values and 
the earnest endeavour to live, individually and socially, in 
the light of that faith escape notice. The indifference to 

* The Sir George Birdwood Memorial Lecture given at the Royal Society 
of Arts, London, on 30 April 1937. 
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organized religions is the product not so much of growing 
secularism as of deepening spirituality. 

Scrupulous sensitiveness in our search for truth is making 
it difficult for us to accept doubtful authority or half-heard 
traditions. If genuine religious belief has become for many 
a phenomenon of the past, it is because religions confound 
eternal truth with temporal facts, metaphysics with history. 
They have become largely a traffic with the past. For ex- 
ample, in Christendom theology is busy with such questions 
as, Are the Scriptures inspired? How shall we explain the 
divergencies in the accounts of the life of Christ ? How shall 
we reconcile the Biblical account of creation with modern 
science? Were the Old Testament prophecies fulfilled? 
Shall we believe in the New Testament miracles? Acute 
thinkers spend their time and energies in finding modern 
ideas in ancient texts or reading meanings into them which 
are not there. So long as the life of Jesus is regarded as a 
mere event in history which occurred nineteen hundred 
years ago there can be no understanding of what that life 
should mean to us. A study of comparative religion has 
broken dowfi the barriers behind w hich dogmatists^ek Jn^ 
entrench and that theH»--owrr religion isi 

ninique. Jt5esides,~llie andbropotpo^ ^ c o n c epti o n which 
look upon God as king; pr^ co 


conqueror, father or lawg iver, 
threoodriBepl5efa~brjhfi.ji^^ to a 

degfee1ffiequal it ies > ^f powfif and vir tue which 
we most admire in human beings, seem to many somewhat 
“^rc haicTycTcrude. . They tend to hide the central truth that, 
Godir^irkand that the only real worship is that which 
is in spirit and truth. We cannot say that ‘^finitencss“4n 
conce^ptTdnlhalces for depth in religion. The image narrows 
the thought of the divine being within human limits and 
works against a more spiritual conception of Godhead- 
As we have to live on earth, the spectacle of an incarnate iSod^ 
has great religious value, but a sharply defined anthropo- 
morph ism makes for narrowness and in to lerance and takes us — 
sometiri ^ to a bsurd lengths^ When the Titanic was going 
^Sdwn;irSlSSl^ an American millionaire retired to his 
cabin, not to say his prayers, but to put on his dinner 
clothes. When asked, he explained that he wished to go 
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before his Maker looking like«a gentleman. We cannot be 
satisfied with gods who are inconstant and fickle, easily 
moved to love or anger, revengeful for trifling povo- 
cations and vexed at small things. If we educate men in 
^the belief that God is like a father in a patriarchal society, 
who has His favourite children to whom He communicate 
His mind, we cannot blame simple people if they assume tMt 
some persons possess divine knowledge through mysterious 
agencies. If the Roman Catholics accept the Pope’s Encycli- 
cal on M^jxiagey«.the National Socialists accept the decrees 
t)f Hitler who question the true faith 

jare thrown into concentration canif%an d Dante and Milton 
pell us in detail mu c THiarwe^^ them,^ 

Again, ireligion ITs^V wi^To^^^ M the seeking of the 
eternal. It Is'^mbYe BaSa^bu^ believ e m 

tjdd:"wc^ust act in thelighrbf are many 

who feel that outwaTd conformity i^Hf Iffiat is^xp^Ted of 
them. We are said to be religious TPwe” gb'f firbugh^^^^^ffi^ 
ro und of c^emonies from baptism at birth to the ^lemn 
commitment of the hojdyJCLthe-gra^ dpatih, ey^though 
this process is unaccompanied by any mtenslQliward dis- 
cipline or spiritual expenence. If we repeat the phrases and 
make the gestures, we need mit bother about the rest. Many 
;0f those who a ffirm beliefri n God or in future life act as if 
neither existed. There is a difference between what we think 
we believe and what wEfjeal^%eiever““We ar^ 
the story of the clergyman who asked the captain of the ship, 
when u storm broke out, what he was doing. The captain 
^id: *We have done all we could and now we can only trust 
in God.’ The clergyman replied: Ts it as bad as all that?’ 
Religion is not to-da)r an operative force in men’s lives or 
public affairs. Countries which stand at the head of civiliza- 
^on do not hesitate to slaughter thousands and thousands of 
human beings for the sake of their political programmes. 
Lady Macbeth remarked of the murder of Duncan, *A little 
water clears us of this deed.’ A sprinkling of holy water 
and the muttering of a formula will put to flight all the 

^ Is it on accident that Hitler and Mussolini have been brought uf> in 
Rorian Catholic sodetia, where it is blasphemous to criticize infallible 
authority? 
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agonies and cruelties of the world. The difficulties of the 
situation are due to the ^I^tituti^^ of 

an If religion 

is td“ revive,^ It must on verifiable Iruth. The 

centre should shift from reliance on external direction, whose 
yalidity is becoming more and morenquestlonSle^Td^ trust 
- in experience, intimate and personal. T here is a fervent 
"Ti^re to replace the religio n of dogma bv lifer 

and the worship of the Nation-Sme by loyalty^ to a world 

co mmunity. ■“ ^ 

'""TRShpOT begins for m with an awareness that our life is 
not o f ourse lves alone. There is anbtheT, “greater 
ing and^susfain^ us. Religion as manTseal^To^ 
greater self wilTlndt-accept-an;^^ or anyiaw^ 

as perfect. It will" blT evolutionary, niovingleveri^ 

The wifne^To this spiritual view^s^mrnie; the 

great religious teachers and leaders of mankind, but by 
the ordinary man in the street, in whose inmost bSngThe 
well of the spirit is set dee p. Tn duFhormal experience ^ents 
happen which imply the existence of a spiritua l wodd. T he 
fact of prayer or meditation, the impulse to seek and appeal 
to a power beyond bur normal self, the moving sensH* of 
revelation'''whitirihe’^d'd of beauty brings, the 

way in which decisive contacts with certain individuals bring 
meaning and coherence into our scattered lives, suggest that 
we are essentially spiritual. To know on eself is to know a ll 
we c an know a nd all we need to know TlTspintual as distinct 
from a dogmatic^ view’oTlife remains unamseted by the ad- 
vance of science and criticism of history. JReli^i&i-gettei^^ 
refers to something'^^r nal, a system of satferions and con- 
solations, while spjpimality points to the need for knowing 
and livih§’‘'^3h^%ghest self anfHSin^^ 

Spirituality is the core df fgSgion an ciusTnwa ^^ 

|,and mysticism emphasize s this side o f religion. 

MyifiasnHsTworcl ill favoured ^y'tirerratfenalist as well 
as by the dogmatic theologian. It i s crit ic ized asj gULendency 
fto see things cloucl^. i n a gol deiToF'sentimental haze, to 
MustiffT KeThabir^orthe to::: £tateti^m^ 

dictory beliefs aFthe sam^^^^ to exalt^nfi ^on of thought . 

Mysticism is none of these things. irisTEe admission of 
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mystery in the universe.^ It canSiot be regarde d as a reproach 
in a world.whichJ s by all rational accQunts“" myst^QUfi. If 
we were onlywEatwe^em to be to our normal self-aware- 
ness there would be no mystery; if the world were only what 
it can be made out to be by the perceptions of the senses 
and the analysis of reason, there would be no riddle. At any 
rate, the mystery will not be deep, nor the riddle difficult. 
In our rationalistic consciousness we are ignorant of our- 
selves Ij^ause we know only that which changes in us from 
moment to moment and no t that which is enduring; we are 
ignorant^f the world because we are aware of itsappearances 
and nprtts true being. Mysticism is opposed t o the natu ral- 
isrriywhich categorically denies the existence of Go d an? the 
dogmatism which talh^sa^fJt-Mew^ifi BotE 

agree in abolishing all jnE^eq^^TK e^^ In his exalta- 
tion of scientific integrity the rationalist can at times be as 
vehement, as dogmatic, and as narrow as any of the creeds 
which he believes himself to have supplanted. Without a 
sense of awe in the presence of the unknown, religion would 
be a petty thing.^ There is a well-known story of St. Augus- 
tine which relates that, while meditating on his book De 
Trinitate by the sea-shore, he saw a child engaged in filling 
a shell from the ocean and then pouring it out into a hole 
he had dug in the sand. In answer to his question as to what 
he was doing, the child replied that he meant to empty all 
the water of the sea into his hole. When the great theologian 
gently rebuked the child about the futility of such a task, 
the child retorted, ‘What I am doing is more likely to be 
accomplished than what you are trying to do, that is to 
understand the nature of the divine being.’ In mystic reli- 
gion GodV^iot a logical concept or the co nclusion of a 
syllog ism but areal prese nce, tfie^ound j^ d^fissibility o f 
all knowled ge and yaluS TTVlysticism, whiclTlayistr^ on 

^ Etymologically considered, the mystic is one wKo closes his eyes to all^ 
external things and keeps silent about the divine mysteries into which he has 
been initiated. 

^ Einstein puts the point thus: The fairest thing we can experience is the 
mysterious. It is the fundamental emotion which stands at the cradle of true 
art and trUe science. He who knows it not can no longer wonder, no longer 
feel amazement, is as good as dead, a snuffed out candle’ {^he World as I 
See It). 
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the personal experience of God, ^direct. 
creative spirit is what Bergson calls ‘open reli^n*, T Ee 
■-closed reHgicni sr'ifeTh:e'"~CrMaI ri Eialisti-c .onesw E^^ive 
a s ense of se curity to fright ened children. Only an open 
religion whicFTequifes us to enter the spiritual stream 
where our spirit can refresh and restore itself can save 
humanity, which is half crushed by the weight of its own 
progress* 

The criticism that mysticism is an elSFe ctive spiritu al in- 
strument i n the h an ds of pp lirical4xa£tIoih^^ 

The mystic or the intuitive consciousness is not to be con- 
fused with the instinctive. It is not a flight to unreason or 
a glorification of ignorance and obscurity. It assumes the 
indivisible oneness of human life, whose apprehensions can- 
not be contrary to reason. 

Pascal’s ‘\^e|Hcn,ojSfrr classification of the three ways to 
belief, custom, reason, and inspiration, suggests the three 
stages of mental evolution, r^onji_jmd^ 

though they are not to be regarded as chronologically suc- 
cessive and separate. Jn thellowesL sta^^ 
senses are most acfiy e. In you th we rise from the empirical 
to the dialectical stage when we argue and derive conclusions 
from observed data. At a more mature stage we obtain a 
synthetic and intuitive knowledge of reality by means of an 
experience which embraces the whole soul. But intuition, 
though it includes the testimony of will and feriing, is never 
fully attained without strenuous intellectual effort. It cannot 
dispense with the discipline of reason and the technique of 
proof. Religion itself may take t hree form s, primitive or 
sensuous, reflective, and mystical. Tleligionjn th^^^ 
sense , is noTTmierfee ^eeula^^ reay>n o f a feeling of 
dependence or a mode^ behaviour. It is something which 
our entire self is7ieiIs,lanH^e7vrHs't^ activity 

of thought, feeling, and will. It satisfies the logical demand 
for abiding certainty, the aesthetic longing for repose, and 
the ethical desire for perfection. In the great mystics, the 
rsis of the Upanisads, Buddha, Samkara, and hundreds of 
others, holiness and learning, purity of soul, and penetration 
of understanding am fused in a n harmgmQUs whole. 
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II 

A study of the classic types of mystical experience dis- 
closes an astonishing agreement which is almost entirely 
independent of race, clime, or agc,^ An ultimate inward 
similarity of the human spirit does not mean an absolute 
identity of mystical experience* There are individual varia- 
tions within the large rramework. Jjpt* the East, for example, 
the mysticisms of the Upanisads,"of the Bhagav^d^ta^ of 
Samkara, of Ramanuja, of Ramakrsna, of Zeu’“Buddhism, 
of Jalaluddin R Gmi a re difFerentjpnejFrQm„thfi,.o 
larly in the West, the mysticisms of Plato and Paul, of 
Proclus and Tauler, Pl otinu §^'and Eckhart differ from one 
another. The variations are not deter minedTi^face^ climate, 
or geographical situation. They appear side by side within 
the same circle of race or culture, developing different 
tendencies and traditions. 

Unfortunately, a tendency has grown up of late to distin- 
guish Eastern mysticism from that of the West, or, to be 
more precise, Hindu mysticism from the Christian, by con- 
trasting the immense ethical seriousness of the latter with 
the ethical indifference of the former. Christian thought, it 
is said, is dynamic and creative. I^ffirms the reality of the, 
world and the meaningfulness, 5 >fiife. Hindu thought, on 
the other hand, is said to deny the reality of the worldi 
despair of human life, poison ^ e very $p fm^"'c?1d^^ 
and activity, and exalt deatiCSnd immobility. It does hot 
create powe r and pug iosc-dkected-to high ends, 

A^^chaiacteristic statement of this contrast is fopnd in 
Dr. Schweitzer^s account of Indian thought, which we shall 
consider for two reasons.^ Firstly, the author is a thinker 
of great influence and importance whose writings, whatever 
faults we may find in them, are neveiHheless entitled to our 

* Cf. Dr. Inge: ‘Mysticism is singularly uniform in all times and places. 
The communion of the soul with God has found much the same expression 
whether the mystic is a Neo-platonic philosopher like Plotinus, a Moham- 
madan Sufi, a Catholic monk or a Quaker. Mysticism, which is the living 
heart of religion, springs from a deeper level than the differences which divide 
the Churches, the cultural changes which divide the ages of history' {Fftedm, 

(1936), pp. 25-6), 

* Iniim amiits E.T. {1936). 
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respect and gratitude. Secondly, his account brings togetSer 
in a convenient form the chief criticisms urged against 
Hindu thought. His argument is based mainly on the 
antagonism of the two attitudes which he calls ‘world and 
life affirmation* and ‘world and life negation*. The former 
acce pts the reality ancLvalue of-world and life, while the 
latter deni s a ny „ i x^L exisfenc e ^o- the wo and the life in 
it. These are said to be meaningless and sorrowful. In this 
scheme the individual is required to ‘bring life to a standstill 
in himself by mortifying his will to live and to renounce all 
activity which aims at improvement of the conditions of life 
in this world*.^ World and life affirmation results in social 
service, whilst the other takes no Interest in a world which 
it dismisses as a stage play or at best a puzzling pilgrimage 
throug h time to eternity. The latter view is bound to make 
compromises, since ‘ethical world^nd li^fe negation is in itself 
a contra dictory and non-r ealizable idea. ForethicSui:^ 
world and life affirm ation.*^ The instinctive will to live is in 
us and it operates in the direction of world affirmation. 

It is interesting to compare with this the almost identical 
phrases in which another great German theologian. Pro- 
fessor Heiler, commends the prophetic as against the mysti- 
cal religion in his book on Prayer Pie, however, recognizes 
the presence of the two types both in India and the West, 
and his contrast is not geographical. 

‘The fundamental psychic w^erience in mysttcisnC^ sa ys Heil er, ‘is 
the denial of the imgulsejaflh^sjili^ei ^ bom oTw^n nSloriife^ the i 
unreserved surrender to the In finite, the cro wn and RuIinination oT 
which is ecstasy. TfieTundamental psychic experience m propfutic 
religion is^airTcm^^ wii? to live, a constant impulse tSTffle 

assertion, strengthening and enhan^ment of th e feeling of lif e. 
JSdy^dsm is passiv e^quietist^ r esigned, contemplative 5 the prophetic 

relig ion is active^ ch SlSdn^ jdesirih^ e thiaO? ' 

‘Mj^cism fle^fVom and deni^4ie natural life and the relish of life 
ii> drder to experience an infinite life h^nd it; propt!etic"j plg^;: 3 »^ 
contrary, beMeves in life aad >fiirms it^ throw ^it^f resolutely and 
Joyfully into the arms of life. v 3 ndie one side ^^tSv^iOncdm^ 
promising denial o^fe j on the other an unconqU^ble belief in life.* 
‘Mystidm is the religion of feminine natures. Enthusiastic 
surrender, a delicate capacity for feeHnf, "^ITpasriveness are its 
* Op. dtp, pp. i-a. * Ibid., p. in. ^ E.T. v^93*)* 
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chamctcristics. Prophcdc religion, on the contraiy, has an unmis^ 
talcabiy masculine <^racter, ethical severity, bold resoluteness, and 
disregard of consequence, energetic activity.* 

Prophetic religion is severe, militant, nncompromis||ig^in- 
tolerant, while Hiystic religion is renouncing, pthcr-w 
peaceful 

* **Fersomlity affirming’^and “personality denyin g** religion, the 

experience of God which valui history anSTtfiat wHich" 1 pr^^ 

“revelation and ecstasy’*, prophetism and monasticism, transforma- 
tion of the world and flight from the world, preaching of the gospel 
and contemplation — ^these contradictions are too great to give us the 
right to assert an essential identity of both types.’* 

While Heiler admits that Christianity and Hinduism have 
both these tjrpes, he argues that the mystic tendency in 
Christianity is derived from Indian sources, while the pro- 
phetic tendency is based on the reve lation. In other 

words, he indirectljr supports Schweitzer’s contention that 
Indian religion, which is predominantly mystical, is other- 
worldly and life-denying, while the Western development of 
Christianity is self-assertive and voluntaristic. It enshrines, 
according to both these thinkers, ‘an irresistible will to live, 
an uncontrollable impulse toward the expression, maste^ 
and exaltation of the sense of living*. The religious man in 
the West believes in life, affirms life, and throws himself 
with joy and resolution into the tasks of life. While the 
mystic is Ipst in the contemplation of God, the Western man 
is engaged in the vindication of personal worth; he directs 
all his energies to our joys and sorrows, our troubles and 
£cars, our mans and confidents. I hope I have not mis** 
repr^entea by these extracts writers who have few equals 
in the sphere of theology, but it is hard to resist the 
conclusion that their conceptions of prophetic and world- 
affirming religions have more in common with neo-pagan 
faiths than with the self-denying, self-forgetful genius of 
Christianity whose symbol is the Cross. There are many 
who will not agree with Heiler’s characterization of Chris- 
tian mysticism but will grant that it is possibly true of Hindu 
mysticism and thus support Schweitzer’s views. 

* Op. cit., pp. i-fa, 14^, 163, 170-1. 
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This type of criticism and contrast has been so pervasive 
and persistent that there is no little danger of its being 
accepted without much examination as an incontrovertible 
truth* Large historic movements cannot be forced into exag- 
gerated symmetry. Nature refuses to be regulated accord- 
ing to our prescription. If we start with the idea of fitting 
history into neat patterns, we shall find it difficult to resist 
the temptation of overlooking essential facts or twisting 
them out of shape. Schweitzer defines world and life affirma- 
tion and world and life negation as antitheses or alternatives 
which exclude each other, whereas they arc only phases 
which are emphasized more or less. He is compelled by the 
evidence of facts to admit in Hindu thought aspects which 
are of a world-affirming character and in Christian thought 
aspects of a world-negating character. On account of his 
starting-point he is obliged tq regard them as inconsistencies. 

There are certain central features in Hindu thought such 
as the four stages of life (airamas\ the second of which is 
that of the householder, the doctrines of Karma and rebirth 
which imply action in a real world. In the earliest Hindu 
thought as found in the Veda and the Upani^ds these 
characteristic views are set forth and Schweitzer can only 
say that ‘Brahmanism has the courage to be inconsistent*.* 
Again, Buddhist ethics with their pity for suffering and 
sympathy for every form of sentient life are incompatible 
with world negation. Buddha’s thinking was as clear and 
objective as his feeling was warm and tender. He would 
spend hours alone in the forest, ‘causing’, as he said, 

*the power of benevol«ice which fills my mind to extend over one 
quarter of the world, in the same way over the second quarter, over 
due third, over the fou*th, above, below, across, on all sides, in all 
directions. Over the entire universe I send forth the power of 
benevolence which fills my spirit; the wide, the great, the immeasur- 
able feeling which knows naught of hate, which doeth no evil.* 

Buddha insists on an active and systematic cultivation of the 
spirit of goodwill for all kinds and conditions of men and 
even for animals and all other sentient creatufw.* This 

* Op. dt., p. 3'8, , 

* In the second Kock Edict of Asoka we read; ‘Eveiywherc his sacred and 
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whole exalted conception of compassion not only for man- 
kind but for all living things does not trouble Schweitzer, 
who observes ‘the commandment not to kill, not to harm 
does not arise . . . from a feeling of compassion but from 
the idea of keeping undefiled from the world. It belongs 
originally to the ethic of becoming more perfect, not to the 
ethic of action/ It is difficult to know why we should regard 
perfection and action as antithetical. We find in the Epics 
of the Ramayana and the Mahdbkdrata stress laid on the joy 
of life and the dignity of man, an eager desire for personal 
pre-eminence and love of adventure. The Bkagavadgltd 
exalts the idea of action as the way to God, but Schweitzer 
reminds us that such action was to be empty of all motive. 
It is essentially a form of inactivity. We are not told, how- 
ever, when action is really action. If Ramanuja and the long 
line of theists who came after him affirm the reality of the 
world and the efficacy of action, they are to be treated as 
a departure from the main tradition. If Gandhi and Tagore 
to-day adopt an ethical view of life, it is certainly to be 
traced to their contact with the Christian West. The whole 
development of Indian thought is described as a gradual 
weaning from ‘world and life negation" to the more rational 
‘world and life affirmation". 

It is not easy to argue that Christian thought insists on 
the reality of the world, the value of life, and the necessity 
for social service. As an historical critic of Christianity, 
Schweitzer took the same view as Johannes Weiss, Loisy, 
and Baron von Hiigel, that Jesus predicted His own coming 
in power within a very short time, a prediction with which 
the event failed to correspond. The eschatological teaching 
of Jesus that the end of the world was at hand reveals an 
attitude of world and life negation in so far as He did not 
assume that the Kingdom of God would be realized in this 
natural world but expecte'd its sudden and startling in- 
auguration by supernatural power/ In the coming Kingdom 

gracious Majesty lias made curative arrangements of two kinds, curative 
arrangements for men and curative arrangements for animals.* 

* When the rich young man came to Jesus saying, ‘What shall I do that I 
may inherit eternal life he was first ask^ about his knowledge of the com- 
mandments. When the young man replied, ‘All these things have I observed 
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the State and the other earthly institutions and conditions 
shall either not exist at all or shall exist only in a sublimated 
form. The only ethic that Jesus can preach is a negative 
one, to enable man to free himself from the world and fit 
himself for the Kingdom. It is a penitential discipline and 
not a humanist ethic. Earthly goods are emptied of any 
essential value. Our highest ideals and noblest impulses are 
to be swept away, as the new world is wholly other than that 
which now is. As it is to be realized by the unmediated and 
catastrophic activity of God, our attitude to this world must 
be one of uncompromising hostility. Jesus did not think 
that the Kingdom of God is something embryonically pre- 
sent in human nature and society to be brought into realiza- 
tion by steady progress. No good can come except by direct 
divine intervention. It is possible to cite many texts which 
support the legitimacy of cirthly joys and ideals and the value 
of natural beauty, domestic happiness, and civil order, but 
Schweitzer is definite that ‘his acceptance of the world is but 
the last expression of the completeness with which he rgects 
it*. *The teaching of the historical Jesus was purely and 
exclusively worldHrcnoundng.*^ For the late Bishop Gore 
the Sermon on the Mount 

*t$ a prockmatioii of unvrorldltness in its extremest form. It is the 
poor, or those who have no care at all for wealth, those whose con- 
ces^vetiess or stthmisstveness to injustice knows no limit, and who 
have no desire fi>r fdace or power or distinction, and those who take 
up their buiden of misery most readily, who are to enjoy the blessings 
of the iungdom. These native characteristics— <9cpre$slng an 
extreme renuncktioii of **the world** and all its normal desires— are 
constantly einfdiastzedL*^ 

Even an ‘interim ethic* is inherently inconsistent with the 
eschatological teaching that the end is at hand. There is no 

from my youth*, Jesm said: ‘Go and sell whatsoever th<m hast, and give to the 
poor, a:^ thou have treasum in heaven* (Mark x. 17-22). ‘So M^kewise, 

wk>socf«r he be of you that forsakedi not all that he hath, he cannot be my 
diset^* (Luke »v. 55). ‘Love not the world, neither the things that are in 
the world. If any man love the wmid, the love of the Father is not in him* 
{r John ii. 15). These statements may be interpreted as the extreme negation 
of ^ possii^ kinds of social values. 

^ Tie Qmesi tftke Bistmrual JesmSf E.T. (1910), pp. 248, 249. 

* Nem CMmmtary m H&fy ^mr/nvir, pt. iii, pp. 287-8. 
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denying that Jesus had a real and acute feeling of the im- 
mediate nearness of the end. In the Gospels we find that 
even while Jesus was living the vision of His disciples is 
fixed upon the future In a second coming of the Master. 
St. Peter, writing to the converts widely scattered through 
the provinces of Asia Minor, has no doubt that ‘the end of 
all things is at hand*. When the delay in the return awakened 
doubts as to the certainty of the coming of the Messianic 
Kingdom, the writer of the Epistle to the Hebrews exhorts 
believers not to give up hope but to remain steadfast to the 
end.* When the sceptics asserted that the return of Christ 
^would not take place at all, the Second Epistle of Peter points 
out that God*s reckoning of time is not like man*s, for a 
^ousand years are in his sight as a single day. If he still 
delayed it was to give men more time for repentance.^ The 
Apocalypse of John closes with the words, ‘Surely I come 
quickly. Amen. Come, Lord Jesus.*^ Ignatius in his Epistle 
to the Ephesians (about a.d. i io) holds that ‘the last times 
have come*. Justin says to Trypho, ‘You have only a short 
time now in which to attach yourself to us; after the return 
of Christ your remorse and weeping will be of no avail; for 
he will not listen to you.’^ This thought of the second 
coming ‘within the lifetime of those now living* became an 
obsession and proved disastrous to normal life. The Chris- 
tians give away their pr^erty because they will have no use 
for it ‘in the day of the Lord*. They are not encouraged to 
marry or give in marriage since it is foolish to establish house- 
holds and conceive children when the end of all things is at 
hand. As the hope of the second coming began to fade, 
another hope, more remote but not less certain, that of meet- 
ing Jesus beyond the grave, took its place. By the third cen- 
tury the great body of Christians were living for this jfiiture 
life. Four centuries after the death of Jesus Augustine saw the 
capture and destruction of Rome and wrote his City of Gody 
in which he comforted himself and the people of the Empire 
with the thought that the destruction of our earthly cities 
was a matter of no importance, since there was a spiritual 
city of God triumphant here and in the world to come, which 

* vi. 11-12; X. 23, 55; xii. I 2 -I 4 » * hi. 4 "- 9 . 

5 Rcvelatioa xxi. 20. , * Bi&L xiriii. 2. 
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was destined to endure for ever J For Augustine the builder 
of this world was Cain and its head the Devil.^ Through the 
centuries the preparation for the life that is to come, the 
heaven or hell that is to follow after death has been the key- 
note of Christian doctrine and discipline, St. Basil says: 
*We consider this humanjife of ours tc^bji 
soever; nor do we think or call anything absolutely good 
which is profitable to us while we are here . . . but we run 
forward in hope, and act in-everything with a view to another 
life, *3 The typical Christian attitude in this matter is beauti- 
fully set forth in Bunyan's The Pilgrifns Progress. In this 
text-book of Christian faith the hero of the story, signi- 
ficantly named Christian, discovers that he is living in a 
city which is doomed to imminent destruction. Filled with 
alarm, he wonders what he shall do and encounters a man 
named Evangelist, who counsels him to fly. Immediately 
Christian begins to run away. His wife and children, frigh- 
tened at his precipitate departure, ‘began to cry after him to 
return’, but Christian ‘put his fingers in his ears, and lan 
on crying “Life! Life! Eternal Life!” ’•* His friends and 
neighbours tried to stop him, but Christian would not so 
much as even pause for a moment to tell them the doom 
that was upon the city and bid them to fly as well He was 
thin king only of hims et fy of his owir ^ivation. So far as the 
city was concerned, it might disappear together with his wife 
and children, and all his friends and neighbours, but there 
was no need to woiaguLonly-he-were saved. 

Austerities, fl^ell ations, and fastings were adopted by 
many religious people as means for controlling the body. 
In many cases they were desired for their own sake.^ A 

* Mr- Edwyn Bevan points out that certain forms of Christiania were 
world-negating: To turn from the wearying transitoriness of earthly things to 
the contemplation of the eternal and the unchanging — ^that seems widely to 
have been felt in Eastern Christianity as the core or the highest goal of 
religion — ^renunciation and tranquillity — ^though this is hardly anything dis- 
tinctively Ohristian, but common to ]^tern Christianity with Neoplatonism 
and Indian religicm’ {ChisHamiy (1932), p. 141). 

* TkeCiiyrfGoii,x^,t{t). 

^ A Mmmmentto 8 t, Angmtim (1930), p. 133. 

^ Cf- Sr. Theresa: ^Suffering alone, from now on, can make life supportable 
tome. My dearest wishes a! 1 ^ to soflering. How often from the bottmii of 



72 MYSTICISM AND ETHICS .IN HINDU THOUGHT 

glorification of suffering led to the exaltation of martyrdom 
in the early Church. St. Jerome writes to the priest Hclio- 
donis bidding him break away from all contact with the 
world and leave his mother*s house, adding these words: 
‘Should your little nephew hang on your neck, pay no regard 
to him. Should your mother, writh ashes on her head and 
garments rent, show you the breasts at which she nursed 
you, heed her not. Should your father prostrate himself on 
the threshold, trample him underfoot and go your way.^ 
The extravagances with which we are familiar in the East 
are not unknown in the West. Some endeavoured to subdue 
the body by spending nights in ditches and brooks, others 
made their abodes in holes and cisterns. Some exposed 
themselves to the scorching heat of the day and the bitter 
cold at night. Some stood on one deg, wore heavy chains, 
and carried weights. Describing the life of Dorotheus, S020- 
men says that he limited himself to six ounces of bread and a 
few vegetables each day an d dta nl^nly y^ter, ‘He was never 
seen to recline on a mat or bca^ no? even to place Ms limbs 
in an psy attitude, or willingly surrender himself to slecp.^ 
To the question why he was destroying his bp 4 i 
was: ‘Becaus e it is d estroyiug me.*^ The lives of Suso and 
Mar^ente Marie, the founder of the Society of the Sacred 
Heart, are marked by an excessive emphasis on self-denial 
and suffering. In the eighteenth centuiy Rousseau wrote: 

‘Christianity is an entirely spiritual religion concerned solely with 
heavenly things: the Christian’s country is not of this world. He docs 
his duty, it is true; but he docs it with a profound Indifference as u> 
the good or ill success of his endeavours. Provided that he has nothing 
to reproach himself with, it matters little to him whether all go« well 
or ill here below. If the State flourishes, he scarcely dares to enjoy the 
^bltc felicity. If the State declines, he blesses the hand of God which 
lies heavy on his people.’^ 

social idealists in whe^e hearts a real iait^ for service 
, j^P'Inimanity burns are turning away from Qmstianity on 
account of its ascetic tradition. The Communists declare 

my heart have I cried out to God, O Liord, to sufler ewr die ii die {mb' thing 
lask/ 

* jE‘rc/rriaj^^fca/lf#r/o^,bk.vi,chap.xaa- See also MadaiiicG«ycm*f Xf^, 
fcy U jdiaiii, dbtp. tix, p- 140. * S9ciai bL iv, cMp. viii 
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that they adopt the religion of the love of one’s neighbour 
in a more thoroughgoing way than Christianity ever did,^ 
It is not easy to make out that Christianity’s principal con- 
cern is with world and life afBrmation and that world and 
life negation is merely an accidental or peripheral error. 

When confronted with historical evidence of the world- 
negating character of Christianity, Schweitzer contends that 
the Christian form of negation denies not the world as such 
but only the imperfect world in expectation of the perfect 
world yet to come. It is not easy to establish this view. 
St. John tells us, ‘The whole world lieth in wickedness.’ 
Christian theology takes the account of the Fall in the third 
chapter of Genesis and the Platonic theory as literal facts 
and exaggerates man’s alienation from God and the de- 
pravity of human nature. As a consequence of Adam’s dis- 
obedience, it is impossible for sinful man to fulfil the moral 
law by his own effort and attain salvation. For St. Pa ul * fl esh 
and blood cannot inherit the Kingdom of G^d’*^ Man can 
be saved only by God’s grace. About the^ yea? a.d. 400 
PeWius dared to assert that man is created good and is free 
to fulfil God’s commandments, the implication being that 
the grace o ^God is an aid and not a necc ssitv-fer man’s 
salvations' Augustine, when he shook himself free from the 
influence of Plotinus, held- against Pelagius th at man is in- 
herentl y evil and helpless and that only^ the„ grace., of God 
c an s^ e him. He looked upon life hotmerely as imperfect 
buTaslitterly corrupt. Man’s salvation is a miracle of divine 
grace. Even the faith by which the individual is inclined to 
accept the proffered prevenient grace is divinely bestowed 
on him. The complete depravity of man gives the oppor- 
tunity for the divj n e plan of ^ Ivation througlTChrist. The 
Church decided that Augustine" was'nght and Pelagius 
'^i^iong. Luther accepts Ais view, and it persists in C alvin 
aM^ Knox. The movement of Jansenism in the Roman 

*~Dfr 1 ^edhajii says of the religion of the Communists: ‘Their doctrine may 
be described as the highest form which religion has yet taken. . . . They alone 
have noted the Apostle’s warning “He that despiseth man, despiseth not man 
but God’’. Religion must die to be bom again as the holy spirit of a righteous 
sodal order’ {Faith amd Fellowship, being the proceedings of the World Con- 
gress of Faiths (1957)^ PP- 135'-6). 

* See Romans ix. 15-ai. 
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Catholic Church, and the mystical intensity of seventeenth- 
century quietism, are expressions of the same type of 
thought. The utter inability of man to do anything for him- 
self, to discover God, promote his own salvation, or be an 
organ of spiritual values has received new emphasis in the 
Crisis Theology of Karl Barth and his followers. For them 
the nature of God is for ever unrevealable in terms of human 
life and thought. The whole point may be put in another 
way. For the orthodox Christian, the coming of the King- 
dom is catastrophic and hot the peaceful outcome of an ever- 
widening process of evolution, an intervention of God cutting 
right into history and not springing from it. He despairs of 
earth and lives in apocalyptic hopes of divine intervention. 
There is, of course, the other emphasis in Christianity brought 
out by the parables of the leaven and the grain or mustard 
seed and utterances like ‘The Kingdom of God is within you\ 

All immense simplifications of the complicated patterns 
of reality are misleading. To divide peoples into those who 
will not accept the^orld at all and those who will accept 
nothing else is hardly fair. The many reservations which 
Schweitzer is obliged to make in applying his scheme of 
world affirmation and world negation as opposite categories 
^ which one or the other must be denied show that it is not 
"adequate to the facts. A very different view is expressed by 
Sir George Birdwood when he says: 

‘European Christianity, unfortunately through the accident of the 
impatience of some of its early converts of the military discipline of 
Rome, was at its beginning placed in opposition to the general philo- 
sophical, literary, artistic and sdendfic culture of the Gentile world, 
and thenceforward in more or less marked antagonism also to the 
modern secular life of the west Happily in India ... the Brahmanical 
religious life has never sundered itself from the daily working life of the 
laity, but is a component part of it and indissolubly bound up with it/ 

He concludes his chief work, Sva^ with the hope that 

‘India may yet be destined to prepare the way for the reconciliation 
of Christianity with the world, and through the practical identification 
of the spiritual with the temporal life, to hasten the period of that 
third forward in the mor^ development of humanity, when there 
will be no divisions of race, or creed, or dass, or nationality, between 
men, by whatsoever name they may be called, for they will all be one 
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in the acknowledgment of their common brotherhood, with idic same 
reality, and sense of consequent re^nsibility, with which two 
thousand years ago, they recognised the Fatherhood of God, and 
again, two thousand years before that an exceptionally endowed tribe 
of Semites, in the very heart of Anterior Asia, formulated for all men, 
and for all time, the inspiring and elevating doctrine of his unity.** 

In other words. Sir George Birdwood believes that while the 
Hebrews gave the world the conception of the unity of God- 
head and the Christians that of the Fatherhood of God, the 
Hindus will help to make these truths eflFective in life and thus 
to achieve the brotherhood of man , While Schweitzer, whose 
knowledge of India is based on books, holds that Hinduism 
makes us fugitives from life, Birdwoo4 who spent a lifetime 
among the Indians, hopes that Hinduism will yet reconcile 
the truths of Judaism and Christianity with eaimly life* 

The contrast to my mind is not so much between Hindu- 
ism and Christianity as between reli gion and a self-s ufficienfe 
humanism* While religionTs " taken more seriously in ffie 
East, humanism is the predominant feature of Western life. 
Hindu religion, like all tme feFgi6h7 is ^ 
worldly\ It pictures the world as a mere vestibule and 
training-ground for another in which alone life is real, ricla, 
and abiding ; yet it moves men to the most impressive and sus- 
tained demonstrations of human courage, power, and petsis- 
tence and has woven for itself a secular vesture*- Its adherents 
describe themselves as strangers and pilgrims 00 earth. 
Its most illustrious representatives are saints and fnartyrs.* 

* (1915), pp. 354-6. 

* The contrast between the Eastern and the Western points of view is 
brought out vividly in Arnold’s wdl-known lines. He gives ns first the impact 
of Europe drunk with power on Ask: 

The East bow’d low before the blast. 

In patient^ deep disdain 
She let the legions thunder past 
And plunged in thought a^dn. 

A Europe grown weary of humanism and secular development heeded die 
voice of the Easl^ when die accepted Chrktknity: 

She heard it, the Victorious West^ 

In swosd and crown arwqr^d 

She fidt the void that mined her breast ! 

SB;: shivered and ob^’d. 
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Religion and humanism do not exclude each other. If 
we wrongly identify religion with world and life negation, 
and ethics with humanism and social progress, the two 
become quite different and require to be pursued on their 
own separate lines and in obedience to their own separate 
principles. They are, onThe contrary, organic to each other. 
While the chief value m religio n lies in its power to raise and 
enlarge the intert^ man, '^Its"^oundness Is h^”c§B|dl|e 
until it has shapea^76'pe!fy“TiS~‘Ecferhal^^i^ For 

the latter we require a s 6 unTpoIitrcal^"eoonbmic^ 
life, a power and an efficiency which wilLmake a people 
not only survive but grow towards a collective perfection. If 
a religion does not secure these ends, there is a defect some 
where, either in its essential principles or in their application. 
^ spiritual view is sustained not only by insight but by a 
rational philosophy and sound social institutions. 

HI 

Let us now consider the chief arguments ^sdrfeh Schweitzer 
advances in support of his thesis, (ly^he emphasis~i5n 
ecstasy in Hindp thought naturally tends to woddr-^id-Jiffi 
negation. Hindu thought is essentially other-worldly, 
and humanist ethics and other-worldliness are incornpatible 
with each other. (3) The Hindu doctrine of mdya^ ^ich 
declares that life is an illusion, contains the flavrqlpworld 
and life negation, and in consequence HinduTHou^t is 
non-ethical. ( 4 ) The best that the Hindu has to say about 
the origin of the world is that it is a game played byJGod. 
(5) The way to salvation is,^j»^¥g^oo^“discovery. This is 
different from moral development, ana so Hindu religion 
is non-ethical. ( 6 ) The goal of human endeavour is escape, 
not reconediation. It is the deliverance of the soul from the ^ 
bonds of fimtud eT not t he conversion of the finite into the 
organ and manifestation of the infinite. Religian-ie-arTefuge 
from life and its problems, and mafrdm no ho p jg of bet ter 
things to come. (7) The ideal man of t£e Hindu religion 
is raised above the ethical distinctions of good and ..evih-> 
( 8 ) The ethics of inner perfection insisted on by Hindu 
thought conflict with an active ethic and wide-hearted love 
of onc*s neighbour. 
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XV 

‘The real belief of the Brahmins’, says Schwe^cr^ *is that 
man does not attain to union with Brahman by ml^hs of any 
achievement of his natural po wer of gaini ng TcnbwTedgcr Bi^^^ 
solely by quitting the world of the senses in a state of ecstasy 
and thus learning the reality of pure being.’^ The suggestion 
here is that Chnstian mysticism r^resentS the ehricHment 
of personality, the heig^ened expression of spiritual life, 
and Hindu mysticism requires one to run away from oneself. 
This is another example of over-simplification. As a reading 
of Hindu mysticism it is far from correct. For the Hindu, 
the spiritual is the basic element of human natumi^lSptfimt" 
realizatio n is not a miraculom^ioIuHo oniTe’s proBlenB^^ 
a slow deposit oFTf^’^TIn 

tree of life when it is mature. The soul, in the state of 
ecstasy, enters the streaip^f life, is borne along liTtEe 
flowing current of it, and finds itTf^lityji^^ 
vclopingjifc. This life of spirit, where freedom from the 
senscofbodily or even mental limitations and emergence 
into a space or unlimited and infinite Kfe arc felt, is not the , 
same as magical mysticism. 

What Schweitzer regards as the supernatural or the 
magical, the spasm of the human mind in contact with pure 
spirit, is the supremely normal, though most of us are feeble- 
minded or more or less insane compared with this ideal of 
sanity. 

Ecstasy is a word which covers a multitude of things, 
from alcoholic in toxicatiotLand possession by d emons to the 
raptures of Plotinus.^ Ecstasy of the quiet conteHipTafive 
type is diflfSeiitlfom the wild excifgfiei^l ndlagd’b^ 
cal means and indulged in for dj:s"lHtDlacati^ 
experience of Go d whcQ^ it jbccomes intense is ecstatic, 
though every e cSSfic embS^ is not an experi ence oTG odr 
It is true, however, that there is a certain temperament 
which predisposes its subject to emotional exaltation which 
is quite diflferent from a convulsed state. This is not 

* Op. rit, p. 38. 

* Oil tibc ccftatic'ft » s%!i of commanion with God, see W. James, Th 

Tamim ^ (1906), pp. 379-422; R. H. Thonkw, Jm 
I wtmkctim m iJk ofMi&m (1924), pp. 230-2, 249-5 1. 
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surprising in view of the obvious fact that something of the 
same kind is true of poets and philosophers, painters and 
musicians. If we do not say that the genius of the artist is 
due to mental degeneration or nervous instability, religious 
geniuses need not be treated differently. A sense of rapture 
is a frequent accompaniment of mystic states, but it by no 
means implie s a d isintegration of the self. To be jrapt is not 
^ pass beyond one’s self but to be intensely one’s self, not to 
lose self-consciousness but to be greatly conscious. Man is 
not torn out of the ordinary setting of his earthly life. He 
still has a body and mindpEKoupi TieH^ 
instruments of his higher life. He does not exult in his own 
intelligence or seek for his own soul, for he haslEhdlml^^ 
If he has gained a transberident personality and an indepen- 
dence which nothinffitTthis world can touch, it is because 
not he but the Supg^p irit lives in him, making him illimit- 
able. While mystic experience has soniet Emg in cbm 
with the delight of the artist or tlfo of Idvei" which 

exceed all law and restriction and indicate thti^possibility of 
a real communion with life, it is not a mWe glow of feeling. 
Excited emotionalism, which seeks and strives after sensa- 
tions and rapturous states of a jsensualxb§^tgr7 is "qui^^ 
different from perfect insight {samyag--^arsana). The con- 
templative saints assign a subordinate position to images and 
other sensible presentations. These arc symbols which we 
use to understand, and the symbol is different from experi- 
.^cc or understanding- Jnana or vidya is cool, clear-sighted 
vision. In ecstasy the soul feels itself, or thinks it feels itself, 
in the presence of God, being irradiated by the light; but 
we must go beyond it to a stage where the consciousness of 
being at unity with the divine becomes constant. To have 
an ecstasy is to look upon the promised land but not to set 
foot on its soil. It is not beatitude or the perfect spiritual 
possession of divine reality but is its beginning, the first 
step here below. After the tremendous experience of the 
c^festial vision in chapter xi of the Bhagm^adpta the book 
4oes not end. The illumination must be transformed into 
the spiritual-"imion..ofjnan-^^ infinite bemg^"”T^5Tien the 
ecstasy dies out, the soul stands al one and feels desolate, 
dissatisfied with its incbmpIete~union. Accustomed for a 
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time to dazzling light, it now gropes in gloom, striving for 
the purity of heart and the chastity of mind essential for that 
spiritual life which is the gradual penetration of the human 
consciousness by the divine. The effort to conquer the will 
and subdue it entirely is unceasing, until the union is abso- 
lute, until the personality is permanently changed, until it 
becomes a God-moved soul.^ 

Ecstasy is not the onl y way to spiritual lifc .^ Itis^joften 
a perversion of mysticism rather than an illustration of it. 
As there is a tendency tb^misfiKe iFibr spintiial life,’^we arc 
warned against it. The spiritual mystics th^ worjd 
regard ecstasy, visions, auditions as thi ngs to b e avoided and 
of secondary importance7 They are the anomali^ oEtEoJifis. 
of mystics from which they sometimes siiiFcr, ar^d~are. A 
results of an im{icr£ectadapi5iidn3d^^ world. 

When the personality of the mystic rises to a level which is 
disconcerting to his normal self-centred life, certain dis- 
orders show themselves. The experience throws an intense 
strain on the organism. When the seed of the oak is planted 
in earthen vessels, they break asunder. When new wine is 
poured in old bottles, they burst. J^lan- m ust became a new 
vessel, a new cr,^aite=%4fhcis toijearthe-spmmanig^^ 
is why the Hindu system of yoga insists on the development 
of he dthy nerv es. 

EcstaSFpBfenomena are not peculiar to Hinduism, We 
have a case of ecstasy in the book of Numbers in the Balaam 
narrative: ‘seeing the vision, falling down and having his' 
eyes open’.^ Trance visions initiated the prophecies of Isaiah 
and Ezekiel.3 St. Paul speaks of spiritt^ rapture indepen- 
dent of the senses ^d^as only reminded of their existence 
by the ‘sting of tiiVnesh’. The experience of gifts in the 
early Church, ‘speaking with tongues’ and the ‘interpretation 
of tongues’, messages given by the prophets,^ are more 

* Cf. St. Theresa, for whom ecstasy is betrothal leading up to the spiritual 
marriage ‘in which the soul always remaim in its centre with God’ (Tie 
Interior Cast/e, Seventh Mansion, chap, ii, secs, 2-4). 

^ xnv. 4, ^ also Isaiah vi. 

2 Ezra vi. 32. 

^ See Acts of the Apostles and the First Letter to the Corinthians. Sec also 
Mark i, 12; Luke iv. i. *Thc great prophets do not depart from the con- 
ception < ’ inspiration common to the whde of Semitic antiquity; £3r them 



8o MYSTICISM AND ETHIC-S IN HINDU THOUGHT 

invasions from beyond than developments from within. 
Mont ^ism , which prevailed in the second and third cen- 
turies, was definitely ecstatic. St. Theresa and St, Catherine 
of Genoa, among others, suflFered from visions and ecstasies. 
Any argument based on ecstatic phenomena will apply to ail 
religions alike. 

V 

Any ethical theory must be grounded in metaphysics, in 
a philosophical conception of the^rjelatiombetween human 
conduct and ultimate reality. As we^hink .ultiin^ reality 
^to be, so we beha ve. Vi sion and action go togeither.» 
believe absurdities, we shall commjt affbc ities . A self-suffi- 
cient humanism has its own metaphysical presuppositions. 
It requires us to confine our mention to the immediate 
world of space and time and arraes that moral duty consists 
in conforming to nature and modelling our behaviour in ac- 
cordance with the principles of her working. It attempts to 
perfect the causes of human life by purely natural means. 
The subject of ethics is treated as a branch of sociology or 
a department of psychology. Scientific materialism and mys- 
tical nationalism are two types of humanist ethics, interpreted 
in fL narrow sense. They look upon man as a purely natural 
^enomenon whose outlook is rigorously confined by space 
Knd time. They encourage a cynical subservience to nature 
and historical process and an acquiescence in the merely prac- 
ticable. Renunciation, self-sacrifi ce, disinte ri^edj^^ 
humanity are not stimulated_ByI£e-.w^ law. 

An abundance of material things will not help to make 
life more interesting. The rich of the world are among those 
who find life stale, flat, and unprofitable. Even the social 
conscience that urges us to extend the benefits of a material 
civilization cannot be accounted for by the principles of 
scientific naturalism. The material basis, while essential, is 
still tpo narrow for real living. The collective myths of 
N^arism, Fascism, and Communisn^propose to 
s^m rich and significant by asking us to banish all con- 
siderations of reason andTKufiianity and to worship the State. 

it is the invasion of a human personality by a power foraga to it, which thty 
usually can the spirit or the word of Yahweh.’ Adolphe Lods; Tir Prcphis 
and the Rise of Judaism (1937), p. 53* 
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Man is not merely an emotional being. The Nation-State 
falls short of the human thc’^u hIversaT^ and7coristit^^^ 
a deadly menace to the grbwtEoFThe universal in man which 
is postulated with increasing force by the advance of science 
and which the well-being of human society demands. 

The question has its centre in the nature of man. Is he only 
a body which can be fed, clothed, and housed, or is he also a 
spirit that can aspire ? The feeling of frustration experienced 
even by those who are provided with all the comforts and 
conveniences which a material civilization can supply in- 
(feates that man does not live by bread or emotional excite- 
'ment alone. Besides, progress is not its own end. If it is 
the ultimate reality, it cannot ever be completed. We can 
draw nearer and nearer the goal, but cannot reach it. Its 
process has neither a beginning nor an end. It starts no- 
where and leads nowhere. It has no issue, no goal. Sense- 
less cycles of repetition cannot give meaning to life. It may 
be argued that, although the universe may have no purpose, 
items in the universe such as nations and individuals may have 
their purposes. The rise and fall of nations, the growth and 
crash of individuals may be quite interesting, and the universe 
may be viewed as an infinite succession of finite purposes. 
This cannot be regarded as a satisfactory goal of ethics. Does 
not the humanist hope to build a terrestrial paradise inhab- 
ited by a perfect race of artists and thinkers ? What is the 
good of telling us that though our sun, moon, and stars will 
share in the destruction of earthly life, other^-suns, moons, 
and stars will arise.? We long for a good which is never 
left behind and never superseded. Man’s incapacity to be 
satisfied with what is merely relative and remain permanently 
within the boundaries of the finite and empirical reality can- 
not be denied. Ma u stands before the 
mystery. He enters it the moment he becomes aware of his 
^ wn etern ity. Apart from eternity there is nothing that can, 
sfffctly sp eaking, be called hum anT^ meaningful ethical 
ideal mlasrSeli^sSn deh'O oShe i mmediate flow-of ■events. 

Again, in view of the enigmatic character of the actual, 
is moral life possible ? There are some thinkers who exhort 
us to do what is right even though we may not know whether 
it can be realized or not. Moral enthusiasm is possible only 
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if our motive includes the expectation of being able to con- 
tribute to the achievement of moral ideals. If we are not 
certain that active service of the ideals will further their 
actualization, we cannot be sure of their worthwhileness. 

We cannot help asking ourselves whether our ideals are 
mere private dreams of our ojm„ar.hoMs^„C 
or even aspimfidhs'cHaracteristic of the human species- Only 
a philosophy which affirms that they are ropted 
versal nature of things canjgve ^deptlT ancrfer vQUi:.lQ moi^l 
life', courage and confidence m moral difficulties. We need 
to be for tified by the conviction that the service of the ideals 
is what the cosmic schem¥"3emihds of TO,That our"^l^^ 
or disloyalty to them is a matter of the deepest moment not 
only to ourselves or to society, or even to the human species, 
but to the nature of things. If ethical thought is profound, 
it will give a cosmic motive to morality. Moral conscious- 
ness must includj^a convictio n of the re^ity^pf idea^ If the 
latter is religion^n3iein§"thical ^ h umanis m is acted religion. 
When man^T^ItzesTus^ essential unity with the whole of 


Joeing, he expresses this unity in his life. Mysticism and 
ethics, other-worldliness and worldly work go together. In 
the primjliye-jeligions we have this combinatlcnT^TyiKS- 
'worldliness appears as mana^ which the savage derives from 
anjmnate sense of some mysterious power within the pheno- 
nleha and behind the evenSHTfi'e 

appears as taboo, and the sense of sacredness in things and 
persons, which with its inhibitions controls the whole range 
of his conduct. In the higher religions of mankind, belief 
in^the transcendent and work in the natural have gr own 
■^ogetlTigrin cl ose intimacy and interacti onTTRSigion isTEe 
jtllSdeZS^pQnse^^^a^^^^ pre sence of 

the supreme jN^tiesjpf^th^tmnice]^^^ 
with the right adjustment of life on earth, especklly in 
hum ^ soc iety^ "Both are mofived by a desire to frv^ in the 
light oTidSIir'TFwe are satisfied with what exists, there is 
no meaning in ‘ought'; if we are a species of passing pheno- 
mena, there is no meaning in religion. Religion springs 
Mm the convictio^^that there is another w orld beyond the 
/visible and the tempoiiTwitE~w1i!^^ and 

ethics require us to act in this world with the compclMnpr' 
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vision of anothef^'^ith our minds anchored in the beyond 
we are to strive to make the actual more nearly like what it 
ought to be. Religion alone can give assurance and wider re- 
ference to ethics an4>iiew meaning to humanlifer We 
moral judgements about individuarliveslEhffldCie^^ 
because we are spiritual beings, not merely social animals. 

If there is one doctrine more than anotHeF wKicir*"is 
characteristic of Hindu thought, it is the belief that there 
is an interior depth to the human soul, which, in its essence, 
is uncreated and deathless aFd^’aBsoEfelyTeflT* TE^ 
in ,man is different from the individual ego it is jhat which 
animates and exer^ theTh dividual, the vast background 

of his being in which all individuals lie. It is the core of all 
being, the inner tEfead by being strung on which the world 
exists. In the soul of man are conflictingjtendencies : the 
attraction of thg infinite, .which.'ahic^ for ever,’ cEangel’es's;'^ 
unqualified, untouched by the world; and the fascination of 
the finite, that which like the wind-beaten surface of the 
waters is never for a moment the same. Every human'being 
is a potential spirit and represents, as has-been well said, 
a hope of God au^i^ not a mdfeToftuifbuFbonc^^^ 
episodes like the changing forms of clouds or the patterns 
of a kaleidoscope. If the feeling for God were not in man, 
we could not implant it any more than we could squeeze 
blood from a stone. The heart of religion is that man truly 
belongs to another qr^ief^ and the meaning .of man’s life is 
to be found not in thig^ world but in mo re than historical 
reality. His highest aim is~release frombEe historical succes- 
sion denoted by birth and death. So long as he is lost in the 
historical process without a realization of the supe r-historica l 
goal, he is onh Fonce bomljandrisulmble^ta^^^^ 
not the wl5rid^fhistQqid s the tru e environment of our souls. 
If we overlook this important fact, and make ethics or world 
affirmation independent of religjion or world negation, our 
life and thought become condescending, though this con- 
descension may take the form of social service or philan- 
thropy. But it is essentially a form of self-assertion and not 
real concern for the well-being of others. If goodwill, pure 
love, and disinterestedness are our ideals, then our ethics 
must be rooted in other-worldliness. This is the great 
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'Of <: ? * U wisdorn,. The mystery cuits of 
har' ter ih^' r that maii*s soul is of 

dirine aoc is akd. 5:0 ;hc sr-uT of God. The influence 
of rhcsc master/ units cn-i r.ite;: and Plato is unmist^ble. 
Vv‘ hen tr/rs ?v 1 coder;.. ■..: s til a man is begotten 

from he...auio2i:^ia-^^ Kini^^dom of t.iodf 

wiien P'Uai dedave^r toot *0-:. that sc-weth to the flesh shall of 
>^k' ile ill reap corrof'jtion ; but nc that soweth to the spirit 
shall vf the spiri^ roar,. e\'eriasting Hfe'p they are implying 
tfc.it our natural life is mortal and it is invaded by sm'and 
^ieath,'^ and that te-e life of spirit is immortah St. John in 
the First Epistle savo: *tne world passeth away, and the lust 
thereof: but he that doeth the wifi of God abideth for everd^ 



VI 

Although the view about the coexistence of the human 
ad the divine in close intimacy and interpenetration may 
he true, does not Kindii thought declare that life is empty 
:inu unreal, and that it has no purpose or meaning,^ Schweit- 
rer tdls us tivat for the Upaniyais 'the world of the senses 
it. 'i magic play staged by the universal soul for itself. The 
'■'iiiividml soul is brought into this magic play under a spelL 
B / reflection about itself it must become capable of seeing 
d’rough the deception. Thereupon it gives up taking part 
it; the play. It waits quietly and enjoys its identity with the 
universal soul until, at death, the magic play for it ceases to 
bed'’ *Man cannot engage in ethical activity in a world with 
no meaning^'' Tor any believer in the maya doctrine ethics 
can have only a quite relative importance/’' This account is 
by no means a fair tepresentatmn of the position of the 
ppanlsads. The long theistic tradition interprets the doc- 
trine of the Upanisads in a way directly opposed to this 
ac ount. 5amkara adopts the doctrine of maya^ and it is 
doubtful w^hether Schweitzer’s view inadequate to Saifikara’s 
riiought. Religious experience,, by>^s affirmation that the 
basic fact in the universe is spiritujd; implies that the world of 

JoliniJi. c' ^ Galatians vl 8. '' ^ ]R.omans vi. 23. " t John ii. 17. 
s O1-. cu., p, f:9. " ^ Ibid., p. 60. ^ ^Ibid., p, 6;,*. 
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sour i ^nd sense is not final. All existence finds its source and 
suj^port In a supreme reality whose nature is spirit. The visible 
world is the symbol of a more real .world. It is the reflection 
of a spiritual universe which gives to it its life and significance. 

What is the relation of absolute being to historical be- 
coming. of eternity to time .Ms succession, history, progress, 
real and sufficient in its own right, or does man’s deep 
instinct for the unchanging point to an eternal perfection 
which alcne gives the world meaning and worth Is the 
inescapable flux all, or is there anything which abides? 
Religious consciousness bears testimony to the reality of 
something behind the visible, a haunting beyond, which 
both attracts and disturbs, in the light cf which the w’orld 
of change is said to be unreal. The Hebrews contrasted the 
abidingness of God wfith the swift flow of human genera- 
tions. ’’Before the mountains were brought forth or ever 
Thou hadst formed the earth and the world even from ever- 
lasting to everlasting, Thou art God/^ The Psalmist cries 
to his God: Mhey [i.e. heaven and earth] shall be changed: 
but Thou art the same, and Thy years shall ht no end.’^ 
The Christian exclaims: ‘The things which are seen are 
temporal; but the things which are not seen are eternal*^ 
The mutability of things which is part of the connotatioii 
of the word mdyd is a well-known theme in the veorld’s 
literature. The saying that ‘time and chance happeneth to 
them air of Ecclesiastes is the refrain we hear often.** ^ 

* Psalms xc. 2. ® Psalms cii. 26 and 27. ^ 2 Cormthians iv. ? 8, 

^ Shakespeare in his Sonnet 65 speaks of the mortality of things; 

Since brass, nor stone, nor earth, nor boundless sea, 

Bnt sad mortality o’ersways their power. 

How with this rage shall beauty hold a pica, 

Whose action is no stronger than a flower? 

O, how shad summer’s honeybreath hold out 
Against the wreckful siege of battering days. 

When rocks impregnable are not so stout, 

Nor gates of steel so strong, but Time decays ? 

Milton writes: 

Then all this earthly grossness quit, 

Attired with stars, we shall forever sit, 

Triumphing over Death and Chance and thee, O Time.' 

, {Not* mnL &mrk0j4 
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Gaydapada argues that ‘whatever is non-existent at the 
beginning and in the end is non-existent in the middle also’.* 
In other words, the things of the world are not eternal. 
TJit world is maya^ i.e. passes away, but God is eternal. 
jiZnange, causality, activity are finite categories and the 
Eternal is lifted above them. God is not a mere means to 
explain the universe or improve human society. 

Samkara, who is rightly credited with the systematic 
fortnulation of the doctrine of maya^ tells us that the highest 
r^lity is unchangeable, ^ and therefore that changing 
^istence such as human history has not ultimate reality 
{jparamdrthika satt^. He warns us, however, ag^insTTte 
temptation to regard' wharls“^notX"omptetely"^^^^^ 
illusory. The world has empirical being (vydvahdrika satta) 
’^ich is quite different from illusory existence {prdtihhdsika 
iand). Human experience is neither ultimately real nor com- 
pletely illusory. Simply because the world of experience is 
not the perfect form of reality, it docs not follow that it is 
a delusion, without any significance. The world is not a 
phantom, though it is not real.^ Brahman is said to be the 

Shelley’s lines in the Adonais are well known: 

Life, like a dome of many-coloured glass, 

Stains the white radiance of Eternity, 

Until Death tramples it to fragments. 

So Kingsley; 

They drift away— ah, God, they drift for ever; 

I watch the stream sweep onward to the sea 
. . . Ah, God, my God, Thou wilt not drift away. 

Sometimes we say with Faber: 

O Lord, my heart is sick. 

Sick of this everlasting change; 

And life runs tediously quick 

Through its unresting race and varied range. 

Change finds no likeness of itself in Thee 
And makes no echo in Thy mute eternity. 

* ‘idSvante ca yannSsti vartamSnepi tat tathl.* Kdriia on MS^ditkya Vf. 
ii.6. 

* In the tenth chapter of Revelation the angel who comes down from 
heaven declares: ‘There should be rime no longer.* 

^ Even Gaudapf da says: ‘mayaraatramidam dvaitamadvaitam pararaartha- 
tah.* This duality is phenomenal; non-duality is the supreme reality (i. 17). 
Mi^a is not non-existence. For ‘the noii-cxistent cannot be born either really 
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real of the real, satyasyasatyam. In all objective conscious- 
ness, we are in a sense aware of the real. 

Similarly, all knowledge presupposes the knower who is 
constant, while the known is unsteady. When Plato tells us 
that we bring universal ideas with us from the world in 
which we lived before our birth, he is referring to the non- 
phenomenal, time-transcending power in us which belongs 
to a different world from the observed phenomena. The 
‘nous’ which organizes the facts of experience and interprets 
TEefh is not itself a fact of experience. It must have had its 
origin in and belong to another world. It beholds by virtue 
of its own nature eternal realities. This presence in us is an 
assurance that we are in touch with reality. Spirit is real 
being and the rest its limited activity. The spirit is pure 
existence, self-aware, timeless, spaceless, unconditioned, not 
dependent for its being on its sense of objects, not dependent 
for its delight on the gross or subtle touches of outward 
things. It is not divided in the multitude of beings. I§am- 
kara’s advaita or non-duality has for itsj^ntral thesis the 
non-difference between the individual self anTjBFahmanTr^^ 
fdT^dSer^JeJpf'im {ndndtva\ it is not real. Its 

self-discrepantchar^cti^shows that it is only an appearance 
pf-theLXgal. All schools of advaita are agreed on these two 
propositions. Differences a rise when the nature of the 
actuality of the^ manijoldjgorld . a s ^ itinct from the reality 
is described. SamRiraraccep ts the em p irical rea li^ of the 
• wpfld^^^hich is negated only when p erfect insight oFirTtiii- 
tioh of the onenes s of all aftainpH. Until then it has 
empirieij^aEidity or pragmatic justification. There are ad- 
vaitins who ar gue that the world of difference has not even 
empirical validity, Samkara, however, tells us that so long 
as^iygiaremr thc^ ^ of mdyd and occup y a J ualis tic stand- 
point, the world over against us, deter- 

minih g our percept ions and conduct. 

Besides, the world we see and touch is not independent 
and self-sufficing. It carries no explanation of itself. It is a 
world reflecting the condition of our minds, a partial con- 
struction made from insufficient data under the stress of self- 

or through mSyl. For the son of a barren woman is born neither in reality nor 
through (ii. 28). 
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conscious individuality with its cravings and desires. What 
is perceived and shaped into meaning depends on the powers 
of apprehension we employ and the interests we possess. 
Our passion-limited apprehension gives us the world of com- 
mon sense. Take the apparent facts of the universe. Matter 
is not gnmal. It is a thing made, not ee!f-existent. It is not 
unreak%uiTHng^liTfToim sense. It is not a base- 

less fiction but at the lowest a misrepresentation of truth; 
at the highest an imperfect representation or translation 
of the truth into a lower plane. Even as our knowledge 
irpphes the presence of a constant consciousness, the object 
“M our knowledge implies the reality of pure b eing. Our 
inceptions of the universe answerto^ourdegrees of con- 
sciousness. As our consciousness increases in its scope, we 
see more clearly. We now see partly as an animal and partly 
as a human being. Sometimes the world is viewed as one of 
self-satisfaction, at other times as an object of curiosity and 
contemplation. To see it in truth, one has to free oneself 
from sense addiction and concentrate the whole energy of 
one’s consciousness on the nature of reality. It is the only 
way by which we can attain a clear consciousness of reality 
as it is and get a true picture of the world instead of partial 
sketches. Knowledge which we now obtain through senses 
and reason cannot be regarded as complete or perfect. It is 
flawed with antinomies and contradictions. Through the 
force of avfdya (not knowing) we impose on the reality of 
the one the multiplicity of the world. Being which is one 
6nly appears to the soul as manifoldness, and the soul be- 
holds itself as entangled in the world of samara^ in the chain 
of birth and death. Thi&-«JWi/)^af1s^ (naisargikd) to the 
human mind, and the wo rld is organically connected with it. 
It is^t 

Maya is not solipsism. It does not say that suns_and 
universes are the inventionTOEi ^^ioIitaW Samkara 

^proclaims his opposition to Vijndnavdda or inentaEsim'"^^ 
argues that waking experiences are distinct fxpsxi dream- 
states, though neither can be regarded as real metaphysically. 
Our world of wak^' experience is not the ultimate reality, 
but neither is ^.it^shadow-show'. We are surrounded by 
something other than ourselves, which cannot be reduced 
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to states of our own cont-i:\o\isnt:ss. 'rhoutrh the world js 
always changing, it has a unity nnd a meaning. These are 
revealed by the reality present ail through It. This reality 
lies not in the facts but in the principle which makes them 
into a whole. We are able to know that the world is imper- 
fect, finite, and changing, because we have a consciousness 
of the eternal and the perfect, it is by the light of this con- 
sciousness that we criticize ourselves or condemn the world. 


Eyen as the human individual is a complex of the eternal 
jsmd the temporal, the world which confronts him contains 
both. It is for Samkara a mixture of truth and iliusiond It 


p^takes of the ch^cteristics of Being and non-being 
mddtmakd). Although, therefore, it has a lower form of reality 
than pure spirit, it is not non-existent. While Samkara 
refuses to acquiesce in the seeming reality of the actual, he 
does not dismiss it as an unreal p_|i^asmagoria, It is not 
determinable either as real or as'unreald its truth is in 


being, reality, truth {sai)\ its . multiplicity and division, its 
dispersal in space and time is untrue {an -rtam)* In the world 
itself we have change. j5amkara doe'§'''not ten 
process of the world is p erpetual recurrenc e, in-which events 
of past cycles are rcp€ate^d^in,.slLtheir,.dct;^dyr^^ 
is recurrent, perpetirally rotating, and gorrmcH by a hw ct 
cyclic motion, there is noihinp new, no meaning m histoiy. 
But there is an historical fui* liiment ana destiny for the 
cosmic process* Mankind .is engaged in a pursuit that 
tends towards a definite goal. Truth wiii be victorious on 
earth, and it is the nature of the cosmic process that- the 
finite individual is called upon to work through tiie exercise 
of his freedom for that goal through ages of struggle and 
ei^t. The soul has risen from the sleep of matter, through 
jpimt and animal life, to the human level, and is battling 
with ignorance and imperfection to take possession of its 
^finite kingdom* It is absolute not in- its actual empirical 
condition but in its potentiality, in its capacity to appro* 
^pnsite the Absolute, The historical process is not a mere 
external chain of events, but offers a succession of spirit^ 
opportunities, Man has to attain a mastery over it and 


^ ‘sayainite mithuminya. 

^ *^sadasadbhyain animcaniyam.* 
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reveal the higher .world operating in it. The world is not 
therefore an empty dream or an eternal delirium. 

VII 

To the question why the supreme spirit makes individual 
souls and the world arise from itself Schweitzer informs us 
that the Hindus have no better answer than that the whole 
thing is just a play. ‘So it is impossible for them to attribute 
real importance to ethics.’^ This brings us to the problem 
of the relation between the unchanging real and the changing 
world. Whatever the nature of the world may be, finite or 
infinite, it is contingent. The question remains, Why does 
the world exist at all? To say that it is a mystery is perhaps 
true, but it can hardly be called an answer.^ No theory can 
be logically satisfactory since the question itself is not 
logically framed. It involves a confusion of standpoints. 
We are using temporal terms with reference to an order 
which is essentially non-temporal. The Psalmist tells us, 
‘God is in heaven, and thou upon earth; therefore let thy 
words be few. *3 When Augustine was asked, ‘What was 
God doing before He made heaven and earth he answered, 
‘Preparing hell for the over-curious.* Time was with crea- 
tion, and so the question of ‘before* has no meaning. As 
to how the primal reality in which the divine light shines 
everlastingly can yet be the source and fount of all empirical 
being, we can only say that it is a mystery, mayd. If we still 
raise the question, our answers are bound to be riddled with 
difficulties. Why should there arise an imperfect process of 
becoming from a being who is perfection itself? If we 
answer with Plato that God was not jealous and He wished 
to share His goodness with others, other difficulties arise. 
Is the creation different from perfection or not? If it is not, 
we have no creation but only repetition. If it is, in what 
sense is it so? Is it good or bad? If it is bad, then per- 
fection has produced something imperfect. If it is good, 

^ Op. cit, p. 158, 

* Schweitzer himself admits that ‘ethical mysticism hdmbly leaves un- 
answered the question in what manner the world spirit exists within the poor 
human spirit and in it attains to conscionsness of itself* (ibid., p, 264). 

2 Psahas di. 25-7. 
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then it is not new, for perfection hj definition includes all 
that is good. If it is said that God is not perfect without 
His creation, and that creation is necessary to His full 
expression, then God is not perfection or absolute reality* 
The two together, God and the world, make up the total 
reality. God by Himself is imperfect. A being who is per- 
fect and eternal cannot depend on anything fragmentary and 
temporal. If God is bound by the necessity to create, He is 
dependent on the worshippers and so cannot be an object of 
worship. And yet there is a world of becoming which in 
a sense is other than God. How can God and the world both 
be real ? If God is always complete reality without the world, 
how can anything else arise? 

The explanation offered by Sariikara admits that the uni- 
verse is dependent on the Absolute, though not the Absolute 
on the universe. A distinction is made between manifesta- 
tion or transformation (farinama) and one-sided dependence 
(vivaria). The illustrations used for explaining the latter 
type of dependence suggest the illusory theory of the world. 
The world is said to depend on the Absolute, even as the 
appearance of snake depends on the rope, or that of a mirage 
on shining sand particles, or that of silver on a conch-shell. 
The point of these illustrations is to afiirm that the produc- 
tion and cessation of the appearances make no difference to 
the reality of which they are the reflections. In the case of 
transformation, the substance itself is changed. When the 
effect is destroyed, the cause also is destroyed. If the 
supreme itself were modified into the world, then the im- 
mortal would become mortal,^ So it is ssud that it does not 
itself become many but seems to have become many through 
mdya. Aristotle tells us that the world depends on God, 
though God is completely unaware of and unaffected by it. 
The temporal yields a real apprehension of thb eternal, 
though it does not contain or exhaust the eternal. The 
eternal does not take part in the temporal process as though 
it were one with it. We see the eternal through the temporal, 
not face to face but under a veil. Becoming is an imperfect 
representation of being. The doctrine of one-sided depen- 

* ‘martyatam amftam vrajet/ Gaiidapida {Kiriki oa Up, Hi. 

19); see also Hi. 20-4; iv. 6-8. 
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dence is hostile to ideas of organic relationship between God 
and the world, which are popular to-day. Evolution is intro- 
duced into the life of God, For Wilham James, God 'ma}’ 
draw" vital strength and increase of very being from our 
fideiity*d Bergson’s life-force and Alexander’s emergent 
deiDr are finite self-educating gods. For Nicholas Berdyaev 
the process of history belongs to the inmost depths of the 
divine,- For him God is susceptible of change and even 
suffering, Hindu thought is emphatic in asserting that the 
Ranges of the world do not affect the integrity or perfection 
4}f the Absolute. Evolution and novelty do certainly exist,, 
but they belong solely to t he cos^ niic side ofjh^-picture, and 
their function is to reveal* the Grnmu table presence of an 
Absolute to which they add nothing. Advaita Vedanta pro- 
claims that this cosmos is not the final end of the Absolute,, 
which is independent of creation. When we look at the 
Absolute from the cosmic end, not as it is in itself, but as 
it is in relation to the w^orld, the Absolute is envisaged as 
Isvara or personal God who guides and directs the process 
by His providence. In the Upanisads the Absolute is 
have nothing of empiric being about it. It is perfection 
itself, though personality is attributed to it. bamkara ex- 
plains that there are two different doctrines in the Upani-, 
sa4s, one representing the esoteric truth that Brahman Js the 
Jmpersonal, unknowable Absolute - -whircmlrgt ffTBut eSa^ 
other exoteric, that Brahman is the’t?o3wTib manffests Him- 
self in the universe. The TTpimsids^Hieved that there was 
only one doctrin"e'G'Tfieistic philosophy conceives Brahman 
as a personal God. Saiiikara makes out that impersonal 
Brahman beyond all word and thought becomes personal 
Isvara through combining with the limitation of wisdom.-^ 
God has in His own being eternal values which human history 
dries to realize on the plane of space-time-cause. Creation is a 
necessarypart of God’s being. God needs it for the fullness of 
His being. God, the self-conscious Isvara, is the gr^ mayin 
who produces the world. The world has its roots in God. 
The analogy of play (Hid) is employed to suggest the free 

* Th to Beiteve, and other Essays. 

* The Meaning of History, Err. 

^ Commentary on Jitareyd Up. v. 5, 
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overflow of the divine mto the universe. It does not inean. 
that there is nothing real or significant going oa all the time. 
The world is the profoundest expression of the dh/ine nature. 
Gaudapada mentions different theories of creation. Some 
attribute it to the wondrous power (^dbhuti) of God; others 
look upon it as of the same nature as dream and illusion 
(svapnamdyasarupa) ; some assign it to the mere will cf God 
(icchdmdtram prahkoh sristik)^ others declare tim'; ■*’0 be the 
man? fester of all beings (kdldtprasutim bhutdndni). Some 
think that creation is for the enjoyment of God (hhogdrtham)% 
others attribute it to mere diversion {krtddrtham). But the 
truth is that it is of the very nature of the supreme being, 
for what desire can he whose desires are fulfilled have?^ 
The analogy is not intended to suggest that the universe is 
a meaningless show made in a jest.- The world is created 
by God out of the abundance of His joy.^ 

vin 

Schweitzer declares: Tf the reaiify of the world is denied, 
then ethics altogether cease to have any importance. The 
only thing that remains for man to do is to see through the 
delusion of believing in a material world/^ Again, ‘for any 
believer in the maya doctrine ethics can have only a quite 
relative importance .5 The second statement is somewhat 
different from the first, since it affirms the compatibility of 
ethics with the mdyd doctrine, though the first denies it 
altogether. While this doctrine suggests that the world may 
not be worthy of being lived in, it holds that life in it is 
worth living if it is directed by spiritual ideals. Enthusiastic 
service of humanity is possible only if we have faith in a 
transcendent goal. Mere morality without spiritual convic- 
tion or jddna is incapable of giving us satisfaction. 

^ ‘devasyesa svabhSvoyam aptakSmasya ka spraha’ {Kankdy i. 7-9). The 
theory that the world is of the nature of dream or illusion is set aside by 
Gaadaplda, 

® The Qur’an asks, ‘Thinkest thou that I have made the heavens and the 
earth and ail that is between in a jest?’ 

3 Cf.: srstyadiksm harir naiva prayojanam apeksyatu 

kumte kevalanandat yatha mattasya nartanam. 

** Op. cit., p. 60. * Ibid.9 p. 65. 
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jMna^ or seeing through the veil of mdya^ is the spiritual 
destiny of man. It is something more than ethical goodness, 
though it cannot be achieved without it. The difference is 
that between perfection and progress, between eternal life 
and temporal development, between time suspended and 
time extended. One is an improvement of human nature, 
while the other is a reorientation of it. We cannot reach 
perfection by means of progress any more than we can reach 
the point where the clouds touch the horizon by running. 

The old sage Yajhavalkya, in order to follow the way of 
salvation, gives up his possessions, leaving them to his two 
wives. But his wife Maitreyi refuses these riches of the 
world with the words, ‘What are these to me if I am not 
thereby to gain life eternal.?’^ All activity only helps that 
which is perishable; the seeker after perfection is not satisfied 
by it. A well-known Sanskrit verse asks: ‘What if a man 
has all the wealth to realize his ends } What if he defeats 
his enemies; what if he helps his friends hj gifts to them 
all ? What if he continues to live endlessly in an embodied 
existence We can become perfect only by overcoming 
selfishness. The moral man battles with selfishness but 
works all the time under the illusion of egoism. The saint 
‘covers himself with the truth of the xiniversal self. If we 
take our stand on unreality we may grow better or worse, 
but not perfect. 

The view which regards the multiplicity as ultimate is 
deceptive (mdyd)^ for it causes the desire to live separate and 
independent lives. When we are under the influence of 
mdydy we think we are completely separate entities, sharing 
little and mistaking individuality, which is one of the con- 
ditions of our life in space-time, for isolation and not wishing 
to lose the hard outlines of our separate existence. Mdyd 
keeps us busy with the world of succession and finitude. It 
causes a certain restlessness in our souls, fever in our blood. 
It tempts us to accept, as real, bubbles which will be broken, 

* *yena na amrtasyam, kim tena kurySm.* 

* priptal ^riyas sakalakamadhugas tataji kim 
nyastam padam^irasi vidvisatam tatak kim 
sampaditSh pra^ayino vibhavais tatah kim 
kalpam stMtam tanubhritSm tanubhih tatab kim. 
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cobwebs which will be swept away. This wearing of masks, 
this playing of roles, this marionette performance of our- 
selves, is mistaken for truth. We forget that we are more 
closely allied in spirit than we suspect, that we share in- 
finitely more than we realize. If this life were all, if our 
brief little existence on the little lighted stage were the grand 
reality, if there were no invisible sphere, no great com- 
munion of minds, no shared adventures of spirit, we would 
not have the feeling of moving through a haunted world. 
Compared with those who have seen the truth of things, the 
awakened spirits, we are sleep-walkers. There is a saying 
of Goethe that error stands in the same relation to truth as 
sleep to waking. The Bhagavad^ta tells us that ‘the wise 
one is awake when it is night for all others and he looks 
upon that as night in which other living beings are awake’.* 
The genuineness of one’s awakening is directly proportionate 
to one’s apprehension of truth. Wisdom liberates while ignor- 
ance binds, and the inner change is essential to perfection. 

This self-finding or becoming one with the infinite, 
Schweitzer complains, is ‘a pure act of the spirit which has 
nothing to do with ethics’.^ Progress is^represented as a 
growing out of ignorance into knowledge. This knowledge 
is not merely intellectual any more than ignorance is error. 
Ignorance and^selfish derire (/t^iw^are two 

of one phenbnaenonT traces theXaSnas which bind 

us to the cyHe of birth and death to ignorance {avidya)^ 
egoism (asmita)^ attachment (gdgd)^ hatred (dvesa\ and self- 
love (aMtnivela), These five are different expressions of the 
fundamental ignorance. Only when a man rises to dispassion 
and acts without selfish attachment is he really free. The 
ego is the knot of our continued state of ignorance, and so 
long as we live in thfe ego we do not share in the delight of 
the universal spirit. In or^ to know the truth we must 
cease to identify ourselwswith the separate ego shut up in 
the walls of body, life^nd mind. We must renounce the 
narrow horizon, the selfish/ihterest, the unreal objective. 
This is an ethical process. Truth can never be perceived 
except by those who are in love with goodness. Again, the 
delivery from the illusion is not achieved by means of 
* ii. 69. * Op. dt., p. 43. 
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abstract kr;ovviedgc. Intellectual progress helps us to clear 
the mental atmosphere of chimeras and phantoms, of errors 
and iliusions, -r. these hindrances are removed, the truth 
of spirit is reveaied, self-supported and indubitable, filling 
our entire hori'-ion. An inward change alone fits souls for 
eternal life. Befides, our a^rehension of reality is by no 
means final, until it tot^ It must embrace the whole of 
our nature, thcuglit, feeling, and will. Wherever the appre- 
hensioHTsY}niy partial, Tn thought or feeling or will, tfiere 
will be discontent and unrest in the midst of reposeT The 
individual strives to make God-control entire by throwing 
off ail that is impure and selfish. All this means effort. 
Wisdom is not cheaply won. It is achieved through hard 
sacrifice and discipline, through the endurance of conflict 
and pain. It is the perfection of human living, the ceaseless 
straining of the human soul to pierce through the crushing 
body, the distracting intellect, the selfish will, and to appre- 
hend the unsheathed spirit. It is intent living, the most 
fruitful act of man by which he tries to reach reality behind 
the restless stream of nature and his own feelings and desires. 
The destiny of the human soul is to realize its oneness with 
^tlie supreme. There i-’ a difference between the substantial 
immanence and the conscious union which requires of the 
creature voluntan' identification. If the substantial reality 
of the human soul abides in that quality which we call spirit, 
growth or spiritual life means conscious realization of the 
fundamental truth. The Erhadaranyaka^panisad tells us 
that when the individual soul {purusd) is embraced by the 
all-embracing s^ini^rajnendtmand^ attains his proper 
form in which his desire is fdi^\^fftaptakamam\ in which 
his desire is the spirit {a$fkakd^m)x he is without desire 
{akdmam\ apart from.^gi^f (Joidmarafn)^ The heart is re- 
leased from its burden of care. The sorrows and errors of 
the past, the anxiety of unsatisfied desire, and the bitterness 
of resentment disappear. 


IX 

In another way Hindu thought is said to be non-ethicaL 
Systematic ethical reflection cannot be found in it, for the 
^ iv. 3. 21, 
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obvious reason that the supreme end is release from the 
constitutive conditions of actuality. *Deii\erarice from rein- 
carnation can only be attained through freeao:!: from the. 
world and freedom from the wdi to live.*’' Sariikara teli«- us 
that the end of all disciniine is to secure the full riddance of 
the causes which make for rebirth.- The question relates 
to the ‘constitutive cer-ditlo^u-of actuality’. It is the ego 
sensCj tji&_ iijus ^ on Jnat e ach of_us is an exclusive unity 
sharply markeT off from _wlia|eyer. lies ..outside' his body in 
space-ea^tcHs^oTdd'Ti in time. So long as the 

illusion of a separate ego persists^ existence in the te,mporai 
,|frocess is inevitable. Negatively, release j_s freedom from 
hamperin g egoism ; p ositively, it is 'realization of one’s 
spiritutraestm}^ The abandonment of the ego is the identi- 
'■ficiflon^with a fuller life and conscipiisness. The soul is 
raised to a sense oFItTuniveF^Ti^T leaves behind its exist- 
ence foftrieff alone and becomes united with the spirit of the 
universe^ No iongCT has it any private wishes of its own. In 
Gethsemane, Christ 'as 'an individual felt that the cup should 
pass away. That was His personal desire. The secret 
the Cross is the crucifixion of the ego -the, .yielding 

to the will of man by 

merging his will in the will of God, by losing his self in 
'^§ubmission to God, finds the truth of his own self. The 
burden -of experience is laid upon us in order to purify us 
from egoism. 

Eternal life is one in which the universal spirit is all in 
all. The jnani or the seer does not abstain from, the work 
of the world but does it with his eyes fixed on the eternal. 
Religion is not a flight from the world, a taking refoge in 
the ordered serenity of heaven, in despair over the hopeless 
disorder of earth. Man belongs to 'both orders, and his 
/religion is here or nowhere. Life eternal consists in another 

kin d .^oFTifelh the midst-o-Ttime. Religious life is a rhythm 

with' moments ofcontemplation,' and of action, of refresh 
ment and restoration in the life of spirit, and of action with 
a sense of mission in the world. Action of the seer is more 
efficient since it springs from conviction and depth and is 
^ ^ p. 42. ' 

^ ‘sahetukasya sarosSrasya atyantoparamam/ 
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carried out with poise and serenitv. The man of wisdom 
is interested in promoting the wclrare of all created brings 
according to the Bhagavadgttd (sarvabMtahiseratah). Holi- 
ness is known by the happiness it sheds. The test of 
authentic spiritual insight is an increased integration of the 
personal life, quickened sensibility, heightened power, and 
universal tenderness. The fusing of the fi nite a nd the inr 
finite, of the surface consciousness and the ultimate depths, 
gives.the sense of a new creation. To live consciqusJyinLihe. 
finite alone is to live in bondag^,^^riLigllPX^itce.aM 
suffering and death. IBj drawing back from an ignorant 
absorption in burselves, we recover our spiritual being, un- 
affected by the limitations of mind, life, and body, so that 
the finite in which we outwardly live becomes a conscious 
representation of the divine being. Thus does it escape from 
its apparent bondage into its real freedom. 

Freedom, love, light, and power are not to be confused 
with dejected looks or depression of mind. Spirit without 
mind or spirit without body is not the aim of human per- 
fection. Body and mind are the conditions or instruments 
of the life of spirit in man, valuable not for their own sake 
but because of the spirit in them. In the Maitri Upanisad 
the knower of the self is compared to a smokeless fire burn- 
ing as it were with glow.^ The body becomes a transparency 
through which the spirit shines, a glass for its indwelling 
flame. The spiritual tendency does not move in the region 
of the abstract, but has its grip on the actual and embraces 
the complexity of thought and the richness of life. Body and 
mind are the conditions and instruments of the life of spirit 
in man. 

The dualism between body and spirit is not r adical . 
Without maltreating the body we can attain to the freedom 
of spirit. In a famous passage we are called upon to make 
body and the senses, speech and thought worthy of the 
infinite spirit which dwells in them. *May the earth, water, 
fire, air and ether that compose my body become purified; 
may sound, touch, vision, taste and smell become purified . . . 
may my thought, speech, actions become purified . . . may 
my soul become purified so that I may become the effulgent 
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spirit, free from sullying passion and sin;*^ The distinctive 
feature of the Hindu view is that it does not look upon the 
development of mind, life, and body as the primary ends of 
life. Health and vigour of the body are essential for vital 
energy and mental satisfaction. As the expression of the 
spiritual, the perfection of the physical is an integral part 
of man’s complete living. While it is desired to some extent 
for its own sake, it is desired more for its capacity to further 
human activity which has for its aim the discovery and 
expression of the divine in man {iharmasadhanam)^ Simi- 
larly, we are not called upon to crush the natural impulses 
of human life or ignore the intellectual, emotional and 
aesthetic sides of man’s being, for they are a part of man’s 
finer nature, and their development not only satisfies the 
individual but helps to express the spirit in him. The aim 
of ascetic discipline is the sanctification of the entire per- 
sonality. Again, morality, individual and social, is not a mere 
rational ordering of man’s relations with his fellows but is 
a means for his growing into the nature of spirit. This 
is true of all our aims and activities. The Upanisad tells 
\\s that health and wealth, husband and wife are dear to us 
not for their own sake but because of the spirit in them 
(atmanastu kdmdya). The power of the spiritual truth casts 
its light on the natural life of man and leads it to flower into 
its own profound spiritual significance. Such a view does 
not take away from the value of ordinary life, which becomes 
supremely important when it is felt to be instinct with the 
life of the spirit and a support for its expression. 

Mysticism has its fenatip who look upon the r^ jas 
spiritual freedomLandxontwt^^ 

age, declarin g tbit birth is an error of the soul and our 
chance oFliBeration lies in The 

theory of »«i^^Tra?’Beenlhterpreted in 3us negafive sense 
so as to lend support to the doctrine that man’s life has no 
real meaning, t^t it is a mistake of the soul, an error that 

* pitMvyapts tejo vtyar atkl^ me liiddliysmtim ... 

^bda sparia rupa lasa gandiiS me ^ddByantSm — 
mano vlkkSya karmini me suddhyant2m 
XtmS me iuddJbyantf m, jrotir ah^ vicajs 
vipipmJ bhuyJbam. {Tmttiriya jirafyalk, x. 66.) 
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has inexplicably crept into being. Since the real is the 
supreme Brahman, the only thing to do is to get away from 
all existence, celestial or terrestrial. The illusion is real to 
itself and it binds us so long as we rest in it. Our true aiih 
should be to get rid of the error and thus of life. Moksa or 
release is the extinction of jtkeJndiyidual, his annulment Thr 
the Absolute. Since the world is an illusion, it is a waste of 
energy to spend labour and heroism in battling with its 
merely illusory events. Our duty consists in putting up 
uncomplainingly with its annoying semblance of reality. By 
adopting an ethic of quietism and resignation we are enabled 
to enter in some measure into the peaceful being of the 
Absolute, which knows nothing of errors and illusions and 
is tirelessly at rest. If this view is accepted, the path of the 
universe becomes an aimless one. The world of history and 
the wheel of rebirth are" parts of a mechanism of self-decep- 
tion. The will not to live is the highest good, the one 
desirable result of all living. 

Such exaggerations are to be met with in mysticism, 
Eastern as well as Western. But Sarhkara has nothing 
in common with people who will not accept the visible 
world any more than with those who will accept nothing 
else. Exclusive absorption in a super-historical goal often 
produces the feeling that all things temporal are so fragile 
and fleeting that they are hardly worth our serious atten- 
tion. But the eternal is not out of all relation to the world 
of history. Though caught in the finite, we aspire for the 
infinite. The long series of births and rebirths, though in 
one sense a chain of bondage, is in another sense a means 
to self-knowledge. To develop out of a materialized being 
into a spiritualized one is the crown of human evolution. It 
is to live in the immortality of spirit though attached to a 
mortal body. It consists in a self-finding, a self-becoming. 
We have to outgrow much and exceed many of our limita- 
tions in order to attain this, but the transfiguration to which 
we aspire is the very law of our nature. Ignorance and im- 
perfection of self-knowledge conceal this fact from us. 

The liberated individual works for the welfare of the 
world. The Bhagavadgttd tells us, ‘Man does not attain to 
the state of being without work by undertaking no work, 
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nor does he reach perfection by simply shunning the world,’ 
It is improper for man to remain without sharing in the 
work of the world even when God consents to work for the 
universe. Besides, so long as man lives, he cannot remain 
even for an instant without activity.* Love to God expresses 
itself In love to creation,^ The sage is not egocentric in the 
sense of caring for his own soul, or altruistic in the sense of 
caring for others, or theocentric in the sense of wishing to 
enjoy God in the solitude of his soul. He is at the heart 
of the universe in which he himself and others live, move, and 
have their being. He is conscious of the wider destiny of 
the universe. The question is not, What shall I do to be 
saved? but In what spirit shall I do? Detachment „of spirit 
and not renunciation of the world is what is den^ianded froii. 
us. The knowers of Brahman remake the world according 
to the Brhaddranyaka Upanisad? Action done in a dis- 
interested spirit does not bind or sully the soul {na karma 
lipyate nare). Until this cosmic process is terminated, the 
saved individuals along with the world soul continue to 
function. This cosmic process from the world soul to the 
lowest objects is a phenomenon, an historical series,^ which 
when it reaches its end disappears into the Absolute. Until 
this consummation is attained, the freed individuals share, 
though in a disinterested spirit, in the work of the world. 
Religion has no secret which absolves us from living. 

Schweitzer forgets that the great text ‘That art Thou’ 
{tat tvam ast) is bound up with an ethic of active service. 
He writes: ‘Easy as it would be to turn the doctrine of tat 
tvam asi in an ethical direction, they nevertheless neglect to 
do it, '5 At the end of his Indian tour Dr. Paul Deussen said 
to a gathering at Bombay: ‘The Gospels quite correctly 
establish as the highest law of morality, “Love your neigh- 
bour as yourselves.” But why should I do so since by the 
order of nature I feel pain and pleasure only in myself, not 
in my neighbour? The answer is not in the Bible * . . but 
it is in the Veda, in the great formula That a^-t Thou which 

* Hi. 8. * xii. 13-14. ^ Hi. 5. 

♦ Saxlikart on Bfkadira^aka Up. L I. ‘evam brahmidyl sthSva^nti 

fvabiilFikavHySdicIofavaio 4iminSdl)arinasSdUun^ samslragadr nlaarupa- 
kwrinalraya.* s Op, cit,p. 43. 
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gives in three words the combined sum of metaphysics and 
morals. You shall love your neighbour as yourselves because 
you are your neighbour.* In the words of the Bkagm^ad^tMi 
*He who knows himself in everything and everything in 
himself will not injure himself by himself.' Every person 
round me is myself at a different point of space and time 
and at a different grade of being. When one realizes that 
all beings are but the self one acts not seMshly 

but for all beings. 


X 

Schweitzer thinks that ‘Bralmianic mystid^ nothing 
to do with ethics. It is through and through supra-ethical.** 
When the individual soul is libagl^LfiSh 
attains spiritual freedbraT^STis”'^^ unity with 

universal will. It acts in andmpersonal way without effort 
or expectation. It has become a passive instrument of the 
divine, itself without initiative^ sarv^ambka^ari^p. Ordi- 
narily, action distracts us from our” rte self. Man in affirm- 
ing himself by his actions thinks himself to be the agent. 
Such action tends to be an escape fiom the deeper reality 
of his own nature- As we have seen, the action of the seer 
is of a different kind. It is creative living where external 
authority gives place to inward freedom. Only in this sense 
do the Upanisads declare: ‘The immortal man overcomes 
both the thoughts “I did evil** and “I did good**. Good and 
evil, done or not done, cause him no pain.*^ ‘Give up good 
and evil, truth as well as untruth. Having given up truth 
and untruth, give up the consciousness that you have given 
them up.*5 Even selfconsdousness is an obstacle. The 
liberated individual is lifted beyond the ethical distinctions 
of good and evil- When the tJpanisad says that ‘sin does 
not cling to a wise man any more than water dings to a lotus 
leaf* it does not mean that the sage may sin and yet be free, 

* ' Op- dt, p. 43. ^ 

^ tyzjsi dlianEiam adfiatmain ca 
libhe sayinxte t]pja 
nbhe saf^nite 1}dktira 
'yem tyajad tat 

{Maimbimiat xiL 337. 40.) 
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but rather that any one who is free from worldly attachments 
is also from all temptation to sin. So long as a man is 
a creature of desire, he wiE do as he wEls to be, and act in 
accordance with his will. *He wiH become pure by good 
acts and impure by evil acts. Whatever deed he does, of 
that will he reap the fruit* Good and evil are the most real 
things in Hs etistence, but when he has shaken off his ego- 
ism, then the moral distinction has no longer any point. 
‘Whosoever is b^otten of God cannot sin.'^ Augustine 
shows by the example of the mind of God that liberty in 
its perfect state has no place for wrong choosing but is at 
one with righteousness. Green argues that the freedom is 
a choice of rights not wrong. It is not a choice between right 
and wrong. The passionate physico-mental individual is not 
the real man. It is the envelope encompassing the person’s 
real self. When the individual spirit realizes his divine nature 
and acts from it, he transcends the distinctions of good and 
evE. Not that he can do evil and yet be free from sin, but 
that it is impossible for him to do wrong, for he is no more 
the agent or the enjoyer. Good and evil presuppose the basis 
of egoism. Good acts are those which aim at the well-being 
of oneself and otibers, and evil ones are those which interfere 
with the wcH-being of oneself and others. Where exactly 
the line between seif and others falls depends on convention. 
The essence of evil Ees in invading what is regarded as 
another’s sphere. While all kinds of actions based on the 
conception of a separate self are in essence evil, the term 
wrongdoing is reserved for tfatwe actions in which one’s 
egoism goes so far as to break fmm its own sphere into that 
of another in order to deny it. From ethical 6r non-ethical 
conduct higher or lower forms of rebirth ensue. By the con- 
stant practice of goodness is finally attained the highest form 
of existence in which man becomes capable of the experience 
of union with the universal soul. While ethical life can give 
rise to a better existence, it by itself cannot effect release, 
which requires the shifting of the very basis of all life and 
activity. Schweitzer is right when he contends that ‘ethical 
conduct is only an aid to a better rdneamation but does not 
effect redemptiim*.* Ethics presuppose the separatist view 
* I * Op. dt., p. 1^5. 
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of life. "When we transcend it, we get beyond ethical laws.* 
The followers of Samkara repudiate the Mimamsa view that 
works lead to salvation and argue that spiritual insight 
(jMna) is the only way to it. When the theory of ‘put a 
penny in the slot and pull out a pardon^ became fashionable 
in Christianity, Luther held justification is by faith alone 
and not by works. Release is eternal, while pursuit of works 
is transient. The latter is helpful in hindering the hindrances 
to spiritual life. The conception of saintliness which is be- 
yond good and evil is not an invitation to practise unethical 
conduct, Katha Upanisad declares that ‘he who has not 
ceased from immoral conduct cannot obtain God through 
intelligence^^ Immoral conduct {dukaritd) and spiritual life 
are incompatible, since the eternal is puseL.and- ^ cc of a R 
evil (apahatapapma). That pm-e being {tat iubhram^ czn be 
apprehended only by those ‘whose nature is purified* 
{vi§uddhasattvay mtardgd).^ God is Both truth ana ^rtue.^ 
‘Only when one’s whole nature is purified are the bonds 
released which keep the soul from Cjod.’^ 

This contention is based upon the conception of God as 
superior to the categories of the world. W e cannot speak 
of Him as doing right and wrongl liT its inmost being 
reality i? neither good nor evil, neither moral nor immoral 
just as it is neither high nor low, neither colouredT noF 
colourless. These distinctions belong liDt-tdTesSity as such 
but to the human world which is a part of this cosmic pro- 
cess, which is itself a phase in which being is alienated n^om 
itself. Not that the distinctions of good and evil are arbitraiy 
or conventional; they arc certainly reasonable and natural, 
and they express absolute truths or the moral order, but they 
are fundamentally the categories of this world. They are 
symbolic, not images or shadows. The symbolism is not 
artificial, acadental, or false. It tells us about <the ultimate 
reality, but dkrkly, refliected as it were in the mirror of the 
world. As good and evil belong to this world, and as the 
real is beyond good and evil, the problem for man is to pass 

* $t.PaiiIsiE^:*lf7eare]cd by the Sjmtjyc are not u^er the law.’ Seealso 
1 John iii. 4 9f I4* 

* i. 2. 24, 3 ii, 2. 7. 

MrhaiSra^aht 5. ii. * Chifdogya v. 10.7. 
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from symbols to reality. When he succeeds in his attempt 
he is beyond good and evil. In the life of spirit, all symbolism 
is overcome. 

XI 

The last criticism which we shall deal with is that Hindu 
ethics treat inner perfection and inward calm as of more 
importance than outer activity. Schweitzer contrasts ‘the 
inactive ethic of perfecting the self alone’ with the active 
enthusiastic love of one’s neighbour.^ Hindu ethics hold 
‘before man as the highest aim that he should endeavour to 
attain to the right composure, the right inwardness, the 
right ethical attitude of m ind and the true peace of soul *.^ 
He forsakes the arena, abandons action, and withd^rawTmto 
himself. He is, in the words of Bishop Creighton, ‘as good 
as gold and fit for heaven but of no earthly use’. Hindu 
ethics will plead guilty to this charge. The motive behind 
ethical practices is that of purging the soul of selfish im- 
pulses so that it may be fitted to receive the beatific vision. 
Spiritual strenuousness, meditation, the freeing of the mind 
from hatred, anger, and lust are emphasized. We must seek 
the eternal with all our power, with purified emotion, illu- 
mined mind, and reflective will. The perfecting of self is 
to pass from the narrow, constricted, individual life to the 
free, creative, spiritual life. It is to get our tangled lives into 
harmony with the great movement of reality. It is not to 
be unsocial, or to despise the natural relationships of life or 
end in a type of self-centred spiritual megalomania. The 
Makahhdrata says: ‘For a knower of Brahman there is no 
wealth comparable to un ity, sameness^ truthfulness, virtue , 
steadfastness, non-in^ urv. candour^ and withd rawalTrom ^11 
activities,’^ 

There is no reason why we should regard self-perfecting 
as a species of inactivity. To harness the restless steeds of 

* Op. dt., pp. 5, 8-9. 

* Ibid., p. 9. M. Bergson supports this contention when he says that 
Hindu thought ‘did not b^eve in the efficacy of human action’ {Tteo Sources 
if Morality and Reiigim, E.T. {1955), p. X92), 

» naitadr&m brlhoianasySsti vittam yathaili« samatS satyatSca 
iilam sthitir dandaxiidlanaxn arjavam tatakoparamah kriyabhyalji. 

(di. 176. 37.) 
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the senses, to subdue the passions and evil impulses which 
lead us away from our real nature, is an essential part of 
ethics. The root of all evil is desire, which determines will 
and act. Desires torment the soul, bind it in chains, reducing 
it to a servitude. They darken and blind the intellect. It 
cannot be said that those who aim at perfecting themselves 
are doing something non-ethical simply because they are not 
‘troubled over many things*. What appears to be passivity 
is intense concentration of consciousness where the soul lays 
hold immediately and ineffably on divine reality. 

While normally the individual is called upon to develop 
the universal life through social institutions, the love of con- 
templative life has prompted men to abandon the world, 
surrender all ties, and live in solitude. But these hermits 
and anchorites are not confined to Hinduism, 

Asceticism is associated with all religions and represents 
a basic need of human nature. It is the outgrowtlx of the 
demand that the highest religion requires the surrender of 
the individual claim and identification with the universal 
life. Subject to this primary demand, Hinduism recognizes 
the value of simple human relationships. The noblest love 
can grow in and through the simple love of a father or a 
mother. We must climb to the love of the universal through 
the staircase of human love, though even a strong earthly 
love demands self-control and self-surrender. The essential 
quality of asceticism is the denial of the individual desires, 
which is a part of religious life. Ascesis is training, and a 
religious man is in training all Hs life. Ascetic practices are 
adopted for different reasons. Some take to them in order 
that they may escape from the corruption of socitety, which 
makes life in the world almost intolerable to gentle spirits. 
Others are prompted by the desire to achieve invulnera- 
bility. Still others hope that the mystic vision which they 
wish to enjoy may sometimes be induced by physical buffet- 
ings. The vrish to harden the will against the temptation of 
the senses is also among the motives of asceticism. 

For the sake of self-knowledge, some enter monasteries 
and hermitages not because they are afraid of life or are 
cowardly, but in order that they may train ^hcmselves for 
the work of the world and approach it vnth an inextinguish- 
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able hope, a vision of divine purpose at work, with a deeper 
peace in the acceptance of sorrow and a beauty of holiness. 
If they do not at once rush into the world, it is because they 
are afraid of losing these. Asceticism has entered far too 
deeply into the texture of religious life for it to be regarded 
as a mistake, though our critics would now generally look 
upon any attempt to withdraw from the life of the world in 
order to gain greater purity of motive and energy of spirit 
as a case of forsaking our duties to our neighbour. Morality 
is not merely a question of laws and conventions but one of 
purity of mind with action as its outward manifestation. 

The opposite of outward action is not inaction but inward 
action. Buddha went to a rich farmer of Benares and asked 
alms of him. He said to Buddha, T having ploughed and 
sowed eat; you, on the other hand, propose to eat without 
ploughing and sowing.’ Buddha replied that he was engaged 
m an even more important tillage of the spirit. ‘Faith is the 
seed, penance the rain, understanding my yoke and plough, 
modesty the pole of the plough, mind the tie, thoughtfulness 
my ploughshare and goad. . . . Exertion is my beast of 
burden carrying me without turning back to the place, 
where, having gone, one does not grieve. ... So this plough- 
ing is ploughed; it bears the fruit of immortality.’^ What 
is called passivity is not inertia. The Hindu emphasis on 
inner life seems to many leaders of our generation, apostles 
of success and efficiency, a sheer waste of time. We are 
asked to get out and do something. The man who bakes 
bread or builds a house is said to be doing something useful, 
while he who paints pictures or composes music is doing 
something selfish. A variation of this astonishing doctrine 
animates the work of social uplifters. The rojral road to the 
Golden Age is the road of economic reform or military con- 
quest or armed revolution or the dictatorship of the pro- 
letariat: all these methods insist on social machinery and 
organization. They have resulted in a coarsening or fibre 
and a cheapening of life. Humanity is plunged to Ae depths 
in esttamal Aings, class and nation. State and society. Man 
is treated as a part of Ae objective world and is not per- 
mitted to remain himself, have his own inner being. The 
* Hardy, p. 215. 
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emphasis on negative virtues such as gentleness and love, 
passivism and lack of aggressiveness, which makes one sur- 
render one's rights rather than fight for them, appears to those 
engaged in the busy life of politics and sport to be weakness 
and cowardice. There are many in India who believe that 
the gentleness of the strong who refuse to push their way 
in a crowd is prompted by fear and cowardice.^ But like all 
Eastern religions Christianity also preaches a gospel of re- 
nunciation, of passivity, of withdrawal from the traffic of 
external things. The Cross signifies that progress is achieved 
not by those who fight for it but by those who suffer for it. 
It appealed to the Western mind in the turbulent times of 
the Roman Empire, when life was insecure and injustice 
rife. Are we to believe that insistence on negative virtues 
is attractive only when the glitter and glamour of life fade, 
when power becomes a burden and nerve fails ? 

The perfection of a human being differs from that of an 
instrument or a machine. We may judge the latter by its 
capacity to produce certain goods which are external to it, 
by its speed and efficiency in its productivity. We are not 
right in judging human civilization by the same standards 
of energy and efficiency, though we actually do so. Peaceful 
nations whose wheels are not turning at an excessive speed, 
which look upon insensate strife and savage slaughter as 
inhuman, are dismissed as worthless, anaemic, politically 
backward, senile civilizations, whose veins are not flooded 
by the sap of youth. 

The great teachers are united in thinking that the soul 
of man is more precious than the immensity of the world 
and its growth is effected in moments of leisure and medi- 
tation. To grow more profound, to grasp essential truth, is 
the special privilege of man. But this is not to shirk living 
or run away from life. 

There is no inconsistency between mysticism and the 
most exalted ethics. It is a one-sided view of contemplation 
that makes it exclusive of moral activity. Inner perfection 
and outer conduct are two sides of one life. Contemplation 
and action, the y&ga of Krsina and the dhanm of Aquna, are 

^ C£ ‘yad evam k^nmya yuktam akktaxn manyate janalk* {Makahhirata^ 
^tipam, ck. 14). 
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two movements merged in one act. Love is organic to 
spiritual life. While the eyes are lifted up to the Eternal, 
the arms are stretched out to embrace the whole creation. 
Some of the greatest contemplatives were those who were 
most intensely active in the service of others. There are 
extremists among mystics — ^and they are not confined to one 
religion — ^who are intent on becoming one with God and 
indifferent to suffering bodies and broken hearts, but the 
normal mystic has a burning passion for social righteous- 
ness. In spite of our strong dislike of monasticism, it is well 
to remember that the Christian monks took the leading part 
in rebuilding European civilization after the barbarian 
hordes had almost destroyed it. The lamp of knowledge 
was kept burning in the Dark Ages in the monasteries by 
the teachers and scholars who sought the deep places of truth 
and counted all else as dross. The life and work of Dr. 
Schweitzer are themselves an example of disciplined asceti- 
cism at a time when both purpose and discipline are lacking 
in the world, 

India, however, is full of mendicant ascetics who wander 
from one part of that vast continent to the other, leaving 
the world around to its fate. But these are not the true 
representatives of the genius of India, who, with a perception 
of the unity of things {ekatvam anupaSyati)^ move at ease in 
the world of spirit and the world of sense. 

The semblance of truth which this view of the world- 
negating character of Hinduism has is due to the impression 
that Hindu culture has not resulted in a strong and success- 
ful organization of life such as Europe shows to us. Because 
India has blundered in life and failed to make the best of 
her material resources, she is said to be a nation of un- 
practical dreamers, world-shunning ascetics, patient and 
docile, inept and inefficient. Because the West has recently 
made marvellous progress in science and technology, social 
reform and political advancement, Christian religion, which 
is professed in the West, is said to be world-affirming in 
character. Any such sharp contrast confuses different ques- 
tions, What is civilized life? Is the great Western civiliza- 
tion the only measure and standard by which we judge 
human achievement? Do the East and the West happen to 
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be what they are on account of the idigions th^ piofc^? 
Are they guided in their actual lives and public affairs by 
religious considerations, and if so, to what extent? Are the 
insane ambitions which make of life a hideous rdgn of terror 
attributable to religion or to a betrayal of it? Have thane 
been fundamental differences between the East and the West 
till three or four centuries ago ? Realty is never so clear-cut 
in its differences as the rubrics under which we dismember 
it for neat handing. 


XII 

What we need to-day, when executive man has far out- 
reached reflective man, is increase of depth and the power of 
life. We have exalted ideals but not die power to operate 
them. The world commonwealth has been for some time on 
the agenda of mankind, but the soul that can shape the body 
is not there. The world over, religious theory goes one way 
and the drift of social tendencies is in anodicr way. The 
great religions have had every opportunity which power, 
prestige, and wealth could give, and yet the world is as £ur 
as ever from an age of mutual helpfulness, peace, and joy. 
There is a general tradition of dishonesty which even honest 
men do not wish to notice- As they are afraid of losing their 
sanity and peace, they, like the pious priest and orthodox 
Levite of the parable, carefuUy pass by on the othec side. 
We profess ourselves to be reli^ous while we wallow in 
brutishness and lawless violence. We live a double life on 
utterly different moral levels. 

Tolstoi relates that when he was in the Army he saw one 
of his brother officers strike a man who fell out fiom the 
ranks during a march. Tolstoi said to him: ‘Are you nc^ 
ashamed to treat a fellow human being this way? Have you 
not read the Gospels?" The other officer replied, ‘Have 
you not read the Army Ordars?" Those who lead men to 
the conquest of materid things do not seem to fed the need 
for justice and charity. Religion docs not possess us with 
a grip that is bom of first-hand conviction. Our innor lives 
are empty. We have little initiative and less imagination, 
and have made ourselves so passive-minded that we are the 
helpless victims of all forms of publicity and propaganda. 
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If we do not pul ourselves together another dark age will 
cover the world. 

Rdigion itself must be reborn. It has -compromised with 
the world; there has been a good deal of world afhrmation 
in it. By withdrawing from politics on the assumption that 
it deals with the salvation of souls, and politics with the 
preservatioii of society, it betrayed civilization to its worst 
enemy- The withdrawal of vision from life is a phenomenon 
of some seriousness. The romantic who is very much with 
us tends to look upon God as a name for his own scheme of 
improvement. We are satisfied that ^Ijgion is coip patible 
with miEtarism and im perialism^ with mass murders and the 
cmshingof human decenaes. Organize religions bless our 
arms and comfort us with the belief that our policies are just 
and inevitable. In every age, religion adjusted itself to the 
folEes and cruelties of men. If the Thugs dedicated their 
swords to Kali, if chapels are attached to bull-rings ind 
matadors do their ghasdy work in the name of their favourite 
saint, are they in principle different from the habit of 
blessing wars encouraged by our religious leaders.? I do not 
deny that, in this imperfect world, force is a sad necessity. 
I am not reproaching the religious teacher for exhorting us 
to MIL I can understand his devotion to his country. I am 
only uneasy when he tries to pretend that his exhortation is 
not in conflict with his religion. In exhorting us to kill he 
is violating the law of religion, and he cannot overlook it. 
The real distinction between the two positions is brought 
out by the remark of Cardinal Lavigerie, who was asked, 
‘What would you do if some one slapped yotir right cheek ?’ 
and who replied, T know what I ought to do, but I do not 
know what I should do.* Whatever he may do, he knows 
what he ought to do. The modern world is like the brigand 
in one of Tolstoi*s stories who made his confession to a her- 
mit and the hermit said in amazement: ‘Others were at least 
ashamed of bring brig^ds: but what is to be done with this 
man, who is proud of it ?* 

We have today to fight against nc^ nature^s death but 
man-inadc death. There are the great catastrophes of famine, 
flood, and earthquake. They cause suffering and devas^- 
tion, and yet is not Gibbon right when he says that ‘Man 
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has much more to dread from the passions of his fellow 
creatures than from the convulsions of the elements’ ? Gibbon 
wrote many years ago, but have we improved since his 
time? Have we abolished the rivalries of mankind ? Is not 
economic competition quite as ruthless as war itself, though 
less dramatic and spectacular? Slow-grinding starvation is 
not less deadly in its effects than bombs and bullets. Reli- 
gion has to fight against wars, military and economic, even 
though it may mean loss of dividends to a few individuals. 
We need not reaffirm the major temptations of our age, 
which sets a high value on a life of action. The prominence 
given to conation in psychology, pragmatism in philosophy, 
and social gospels in religion is leading us away from the 
inner life of the soul, the need for self-possession. It is an 
age in which power and speed are held to be more important 
than comprehension and love, an age of the tyranny and 
the futility of success. We are preoccupied with gospels of 
world affirmation, to the exclusion of world negation. We 
are unable to control the ‘here and now* because we have 
lost conscious contact with a sphere of existence that trans- 
cends our own. The creeds which are anxious to save the 
world take many forms: Neo-paganism, Fascism, Nazism, 
Bolshevism, conventional religion. They are all marked by 
violence and brutality. Civilization is comradeship. It is to 
be civil, friendly, and not hostile to one’s neighbours. Brave 
Italians machine-gun ignorant Abyssinians who have been 
blinded with mustard gas by gallant young airmen, Russian 
Communists liquidate Russian peasants and aristocrats, 
loyalists and heretics impartially. Blond Germans brutally 
beat Jews for the great fault of not having fair hair and blue 
eyes. Spaniards slay Spaniards with a savagery rmheard of 
even among savages. The Arab and the Jew have for their 
daily recreation shooting one another. The military forces 
of Japan attack with immunity defenceless Chinese, inflict- 
ing on them untold suffering and misery, and the world 
looks on helpless, unable to check or modify the course of 
events. All these groups of world-affirmers proclaim the 
noble purpose of the redemption of the world. They would 
.save the world in their own way or blow it to bits. ' This 
indifference to suffering, this callous disrespect of Ac stuff of 
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life, shows the decadence of the moral sense of mankind, 
the attrition of ethical values. The civilized man who 
operates a machine-gun and massacres unarmed women and 
children is not in moral nature an improvement on the 
sav^e who raped and slew without turning back. Hate is 
spreading like a vast black cloud. Terror has become the 
technique of States. Freedom won by centuries of effort is 
lightly surrendered. Fear is over the world, and our hearts 
are failing us. We protest a little too much our desire for 
peace, while preparing for war. It is like professing vege- 
tarianism while running a butcher’s shop. 

But why ? There is nothing finer in our murderous species 
than this noble curiosity, this restless and reckless passion 
to understand. We cannot help asking why we are unable to 
save ourselves; why this incomprehensible world is so savage 
and stupid and suffering; why we make ourselves responsible 
for such queer happenings and monstrous contrasts. It is 
the selfishness of man and his worship of abstractions of 
race, nation, empire. When we get to the root of the matter 
‘we find that the individual spirit is the creator of world con- 
ditions. From within our natures comes all that will exalt or 
defile a man. Out of the heart are the issues of life.^ The 
passions of the heart upset the balance of the mind and the 
even course of the world. It is the human heart that is 
decadent and mercenary, brutal and selfish. Pater’s Marius 
the Epicurean was one day watching the butcheries of the 
gladiators in ancient Rome. What was wanting, he thought, 
was the heart that would make it impossible to witness all 
this: and the future would be with the forces that could 
beget that heart. The world can be saved only if men and 
women develop a heart that will make it impossible for them 
to witness with equanimity mutual slaughter and suffering 
of people. The fallen nature of man is the source of the 
disastrous disintegration of humanity. Until the dignity of 
life, the importance of human happiness, and a horror of 

^ Jeremiah says: ‘The heart is deceitful above all things and is desperately 
sick: who can know it?* (xvii. 9). Jesus says: ‘Out of the heart of men evil 
thoughts proceed, fornications, thefts, murders, adulteries, covetings, wicked- 
nesses, deceit, lasciviousness, and evil eye, railing, prMe, foolishness* (Mark vii. 
21, 22). 
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subjection under any guise become functioning realities, our 
economic, our racial, and our national Utopias will remain 
inhuman monstrosities demanding the murder of bodies and 
souls. All else is sophistry and deception. The coming 
struggle is not so much between Fascism and Communism 
as between empires of material values, supported by organ- 
ized religions and provincial patriotisms, ana the sovereign^ 
of spiritual ideals. Those who tell us that asceticism is 
superfluous, that contemplation is perilous, and the precept 
*bc . perfect’ means ‘make a success of life and attend if pos- 
sible to the perishing moment’, do not understand the high 
destiny of man, A reborn living faith in spiritual values is 
the deepest need of our lives. Only religion which demands 
as its first principle individual change, the substitution of 
the divine for the dark image in the soul, can create that 
new heart in the peoples, can give them the course ^d the 
faith to be consistent and change their life and institutions 
which are so barbarous, in a thousand details which loyalty 
to their religion demands. 



IV 


INDIA AND WESTERN RELIGIOUS 
THOUGHT: GREECE 

I 

T hough Ask and Europe are different^ they are not so 
completely different as to disallow an interchange of 
goods, material and spirituaL This interchange has occurred 
throughout the centuries and points to the underlying unity 
of the human mind. India, which is, in a sense, representa- 
tive of the Asiatic consciousness, has never been isolated 
from the Western continent in spite of geographical, linguis- 
tic, and racial barriers. Its influence or, at any rate, connexion 
with Western thought, though not constant and continuous, 
has been quite significant. We cannot speak of India as we 
do of Assyria or Egypt, Crete or Babylon, for its history is 
still being made and its civilization is still in progress. 

The West is passing through a new Renaissance due to 
the sudden entry into its consciousness of a whole new world 
of ideas, shapes, and fancies. Even as its consciousness was 
enlarged in the period of the Renaissance by the revelation 
of the classical culture of Greece and Rome, there is a sudden 
growth of the spirit to-day effected by the new inheritance 
of Asia with wmeh India is linked up. For the first time in 
the history of mankind, the consciousness of the unity of the 
world has dawned on us. Whether we like it or not. East 
and West have come together and can no more part. The 
spatial nearness is preparing the way for a spiritual approxi- 
mation and interchange of treasures of mind and imagina- 
tion. If we are nurtured exclusively on the past of Europe 
or of Asia we cannot consider ourselves to be cultivated. 
The thought and experience of one-half of humanity cannot 
be neglected without peril. If we are to correct the narrow- 
ness resulting from a one-sided and exclusive preoccupation 
with either Eastern or Western thought, if we are to fortify 
our inner life with the dignity of a more perfect and universal 
experience, an understanding of each other^s cultures is 
essentiaL It is a foolish pride that impels some of us to 
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combat all external influences. Every spiritual or scientific 
advance which any branch of the human family achieves is 
achieved not for itself alone, but for all mankind. Besides, 
there is no power possessed by any race of men that is not 
possessed in some measure by all. The difference is one of 
degree. The mysticism of ancient India or the rationalism 
of modern Europe is only a fuller development of something 
which belongs to man as man. To the observer of the essen- 
tial drifts of the dawning world, it is clear that we are in an 
age when cultures are in fusion. To penetrate to the heart of 
a civilization we ought to study its secret springs of thought, 
its religious ideals. Religion has been from the beginning 
the bearer of human culture. It is the supreme achievement 
of man’s profound experience. It is the deepest kind of life 
reflecting the different phases, complex and conflicting, of 
human living. Millions of minds, their thoughts and dreams, 
go to make a religion. A large part of the world received 
its religious education from India. In spite of continuous 
struggle with superstition and theological baggage, India has 
held fast for centuries to the ideals of spirit. ^ 

II 

In this short sketch it is impossible to give even an out- 
line of either Eastern or Western thought. My object is a 
very limited one,to refer to the mystic tendencies in the two 
streams and indicate their affinitw pf type more than their 
identity of origin. My endeavour is to argue that mystical 
aspiration is a genuine part of human nature and it assumes 
the same general forms wherever it is developed. Even this 

* ‘It is true that even across the Himalayan barrier India has sent to us such 
questionable gifts as grammar and logic, philosophy and fables, hypnotism and 
chess, and above all our numerals and our decimal system. But these are not 
the essence of her spirit; they are trifles compared to what we may learn from 
her in the future. As invention, industry, and trade bind the continents 
together, or as they fling us into conflict witih Asia, we shall study its civilisa- 
tion more closely, and shall absorb, even in enmity, some of its ways and 
thoiights. Perhaps, in return for conquest, arrogance and spoliation, India will 
teach us the tolerance and gentleness of the mature mind, the quiet content of 
the unacquisitive soul, the calm of the understanding spirit and a unifying, 
pacifying love for all living things* (Will. Durant, The Siory qf Cwilis&twn: 
Our Oriemai Heritage {if) 
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can only be done in a cursory manner* The proportions of 
treatment, therefore, will be widely diflFerent from those which 
are proper in a complete study of the philosophical and 
religious problems. If this seems to be unsatisfactory I must 
beg the reader to look upon this treatment only as an intro- 
duction to the subject. 

Hindu civilization goes back to the period of the Indus 
valley in which were found great cities of well-planned 
houses built with baths and sanitary arrangements. Only 
two of the ruined cities have been explored so far, Mohenjo- 
daro on the Indus, and Harappa on the Ravi, They are four 
hundred miles apart, though the civilization of the two is 
astonishingly homogeneous.^ The same forms of architec- 
ture and town planning, of metal tools and weapons, arc 
found in both. The members of the civilization which 
flourished in the fourth millennium b.c. cultivated fields of 
grain, raised cattle, tamed the horse, harnessed the bullock 
to two-wheeled carts, and taught the elephant to carry bur- 
dens. Tools of copper and bronze were in use and craftsmen 
worked in silver and understood the art of glazing. A form 
of picture writing was in use. This civilization resembled in 
essential features those of Sumer, Egypt, and Minos, 

According to Sir John Marshall, the four cultures seem to 
have had a common parent in the Afrasian Chalcolithic cul- 
ture of which they are the articulations. He says ‘each no 
doubt had its own particular type of civilisation which was 
adopted to suit local conditions. But between them all was a 
fundamental unity of ideas which could hardly have been the 
result of mere commercial intercourse.’^ He gives as illustra- 
tions, (i) the idea of using picture signs to represent objects, 
concept^ and actual sounds; (2) the discovery of spinning 
and weaving; (3) painted pottery. The Indus civilization 
developed on this basis, in a way peculiar to itself. As Pro- 
fessor Childe puts it: ‘The Indus civilisation represents a 
very perfect adjustment of human life to a specific environ- 
ment that can only have resulted from years of patient effort. 

* The area embiaced by the Indus civilisation must have been twice that 
of the old Kingdom of Egypt and probably four times that of Sumer and 
Akkad’ (Childe, Lsgh m the Most Ancient Bast (1954), p, 206), 

* Mohenjo-daro and the Indus Cwilisathn (193 r), vol. i, pp. 93-“5. 
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And it has endured; it is already specifically Indian and 
forms the basis of modern Indian culture/^ When we speak 
about the religious and social doctrines of the Indus people 
we are in the region of conjecture. From the isolated sculp- 
tural works we can infer the presence of the Siva cult, 
!§akti worship, and yoga method. An apparent polytheism 
and a technique of psychological development found also 
among Hermetic groups in Egypt are indicated. From the 
skeletal remains and figurines of several physically distinct 
types, primitive Australoid, Eurafrican, Alpine, and Mon- 
goloid,^ we may infer that the social order was not based on 
any racial or religious exclusiveness. It permitted the wor- 
ship of more than one God, exalted yogic perfection, and 
tolerated different racial groups. Obviously its philosophy 
of life, if it had one, must have been profoundly social and 
profoundly religious. This culture is linked up with that of 
Sumer, which changed into Babylonia and forms along with 
it the tradition which Europe has inherited. 

Ill 

The second stage of Indian civilization, the period of the 
Rg Veda^ takes us to the second millennium b.c., and we find 
close agreements between the language and mythology, 
religious traditions and social institutions, of Indians and 
Iranians on the one hand, and those of the Greeks, Romans, 
Celts, Germans, and Slavs on the other. The gods of Father 
Heaven (dyauspitar^ Jupiter), Mother Earth, the wide ex- 
panse of heaven (y)aruna\ the Dawn (auroray Usas), the Sun 
{suryd)y are common to the Greeks and the Indians, and they 
were conceived primarily as powers or causes working in 
nature. Though they have some human attributes, they were 
not clearly anthropomorphized. The Olympian religion of 
the Greeks and Vedic beliefs had a common background. 
There is also striking similarity between the social life 
described in the Homeric poems and that of the Veda. Both 
are patriarchal and tribal. These agreements indicate that 
the two peoples must have been in close contact at some 
early period, but neither possessed any recollection of those 

* Nm Ltghm the Most dncient East 

* Ibid., pp. 108-9- 
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timeSj and they met as strangers within the Persian Empire. 
Thus in the Rg Veda the European will find memorials of 
his own racial inheritance.* For a considerable period after 
their separation from their Western kinsmen, the Indians 
and Iranians lived together. The most prominent figure 
among the deities of the Rg Veda is Varuna, wise and all- 
powerful, who rules heaven and earth and the underworld 
by his holy ordinance, rta^ the right. He is the protector of 
the moral order. Nothing is hidden from his eye. He is 
holy and pure-minded {futadaksd). 

What is between heaven and earth and what is above, 
Everything Varuna, the King, sees clearly — 

The very blinking of men’s eyes he numbers. 

He who moves, he who stands, he who hides himself, 

He who slips away or secretly steals into hiding. 

That which two, sitting together, secretly debate. 

That is known by Varuna, the King, as third. 

He has his kingdom, spiritual and truthful, "which he 
leads to victory against all opposition V idea which receives 
emphasis in Zoroastrianism in the struggle of Ormuz against 
Ahriman, in the contest of the divine light with demonic 
darkness.^ Varuna's kingdom is the anticipation of the King- 
dom of God {hrahmalokd) and the Kingdom of Heaven. 

The Vedic hymns were, however, composed after the 
s^aration of the Indians from the Iranians, and at the time 
of their composition^ their place of abode was the territory 
of the Sindhu (Indus), 

* Cf, Max Muller: ‘la so far as we are Aryans in speech, that is, in thought, 

so far the Veda is our own oldest book.* ‘If one vwli only take the trouble to 
project hims elf into the life and thought, the poetry and action, of a people 
and age, which best display the Erst development of intellectual activity in 
our own race, he will find himself attracted by these hymns on many sides. . . .* 
See Kaegi, Tke (1898), p. 25. * Veda, vii. 87. 

3 ‘Here first arises the important conception of a being who is by nature 
opposed to God, not only in the sense of a demonic abomination generally, but 
in the sense of an adversary of the holy spirit of the deity with which he is in 
fendamental confiict. This idea did not arise upon the soil of Israel, but came 
down from Aryan times’ (Rudolph Otto, The Kingdom of God and the Son of 
Man, E.T. (1938), p. 272). The idea of a divine warfiire is to be met with in 
the Book of Enoch, in the Assumption of Moses (x. i, 2). 

* Max Miller gives 1500-1200 b.c. as the period of composition of the 
Vedic hymns, CM^s, t. it; Weber the sixteenth century b.c. {History of Indian 
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Twice the Persian gods all but conquered the West. On 
the first occasion they were stopped at Salamis. Centuries 
later, under the dynasty of the Arsacids, the god Mithra found 
his way into the Roman world. The hymns of the Vedas and 
the Avesta celebrate his name, and the Vedic Mitra and the 
Iranian Mithra have so many points of resemblance that 
there is not any doubt about their identity. For both religions 
he is a god of light invoked togethe^ with Heaven, who is 
called Varava in the Vedas and Ahura in the Avesta. He is 
the protector of truth and the enemy of falsehood and error. 
Mitra-V aruna and the five other Adityas such as the Mithra- 
Ahura and the Amshaspands are not to be found in the 
original Aryan pantheon. They seem to have grown up at 
a later stage when the Hindus and Persians were still to- 
gether. In Zoroastrianism, Mithra acquired greater impor- 
tance. ‘Ahuramazda established him to maintain and watch 
over all this moving world. A distinction is made between 
the supreme deity who dwells in perpetual serenity above the 
stars and an active deity engaged in ceaseless combat with 
the spirit of darkness. The fame of Mithra extended to the 
borders of the Aegean Sea, and his name was well known in 
Ancient Greece. Artaxerxes popularized his worship in his 
different capitals at Babylon, Damascus, and Sardis, as well 
as at Susa, Ecbatana, and Perscpolis. In Babylon the 
official clergy (Magi) became more powerful than the indi- 
genous priests. They looked upon Mithra as the mediator 
between Ormuz, or light, and Ahriman, or darkness. They 
soon crossed Mesopotamia and penetrated into the heart of 
Asia Minor. They swarmed into Pontus, Galatia, and 
Phtyrgia. After the break-up of the Persian Empire, in the 
religious fermentation caused by the Macedonian conquest, 
Mithraism received a definitive form. Hellenic and Iranian 
beliefs came to be identified; Ahuramazda witK Zeus, Vere- 
thraghna with Heracles, Anahita, to whom the bull was 
consecrated, with Artemis Tauropolos, and Mithra with 

Literatmtf p. a); Haag 2400-1400 (Introduction to Jitar^a Brihmana^ 
L 47 £); 2000-1400 b.c. {priental and Linguistk Sfudiest p. 21); 

2000-1500 B.C. {TJk (1898), p. i i). He holds that Ae col- 

lection of the Vedic hymns was dosed about 1 500 b.c. (p. 22). 
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Helios. The mysteries of Mithra found their way into the 
Roman Empire. Nero (a.d. 54-68) wished to be initiated 
into the ceremonies by the Magi, Mithra became linked up 
with the Great Mother Isis and secured the official protec- 
tion which the latter enjoyed. Commodus (a.d. 180-92) 
became an adept and participated in the ceremonies. In 
A.D. 270 Aurelian won his victories in the name of Mithra. 
In the year a.d. 307, Diocletian, Galerius, and Licinius 
dedicated at Carnuntum on the Danube a temple to Mithra^ 
*the protector of their Empire*, and the last pagan who 
occupied the throne of the Caesars, Julian the Apostate, was 
an ardent votary of Mithra. The worship of Mithra proved 
the most dangerous rival to the Christian Church before its 
alliance with Constantine, No wonder Renan observed; 
Tf Christianity had been stopped in its growth by some 
deadly disease, the world would have been Mithraist/ Then 
in the cathedrals the Bull would have supplanted the Cross. 

Commerce between the mouth of the Indus and the Per- 
sian Gulf was unbroken down to Buddhist times. We have 
evidence of trade by sea between the Phoenicians of the 
Levant and western India as early as 975 b.c., when Hiram, 
King of Tyre, imported ‘ivory, apes and peacocks* for 
decorating the palaces and the temple of King Solomon,* 

Trade between the Indus valley and the Euphrates seems 
to be very ancient, for we find in the cuneiform inscriptions 
of the Hittite kings of Mittani in Cappadocia belonging to 
the sixteenth or fifteenth century b.c., the names of the 
Vedic gods Indra, Mitr^ Varujnia, and the As\dns, whom 
they call by the Vedic title Nasatya. The Hittite kings bore 
Aryan names.* 

The ethical and religious speculations of the Jews derive 
largely from the ciilture which was common to Sumer, 
Egypt, and the Indus. The Hebrews first appear in history 
in the letters of Tell-el-Amarna, which date from 1400 b,c. 
They relate how Hebrew nomads drifted into Palestine, 
which was then under Egyptian control, and entered the 
military service of the Egyptians. The Jews then were 
a barbarous nomad people with only the most rudimentary 

* I JB^gs X, 22. 

* Cembriige Hisimy qf lmdia, vol. i (1922), p. 320. 
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social forms. Apparently the Hebrew nomads who took 
refuge in Egypt were subjected to slavery, from which they 
were delivered by a leader of notable gifts,* whose name has 
come down to us. Moses persuaded the Hebrews to give up 
polytheism. The great Egyptologist Professor Breasted tells 
us that the Book of Proverbs and a large part of the Psalms 
are based on older Egyptian literature, and the code exem- 
plified in Deuteronomy is largely a degraded version of the 
Hammurabi Code. 


IV 

We get to the third stage of Indian civilization in the older 
or canonical Upanisads,* which are pre-Buddhistic (900 to 
600 B.C.). They set forth the fundamental concepts of 
Hindu thought, which still dominate the Indian mind. The 
highest wisdom is to know the self {atmanam viddht). What 
is the self? The Upanisads answer that it is the primal spirit, 
pure awareness, distinct from bodily states and mental hap- 
penings, By a process of analysis, the self can be discrimin- 
ated from the not-self. The self is assumed to be that which 
remains identical in the varied experiences of life. It cannot 
be the body, which is subject to constant change. Nor can it 
be identified with the dreaming self, which, though relatively 
free from association with external objects, is subject to 
changes like pains and pleasures, suffering and joy. Nor can 
it be confused with the state in dreamless sleep, for the self 
in such a condition seems to be non-existent. The Ckdndogya 
Upanisad^ where this analysis of self is undertaken concludes 
by asserting that the self which is the basis of the stream of 
changes is the supreme light by which we see and hear, 
think and meditate. The Md^dukya Upanisad confirms this 
account. It distinguishes four states of consciousness: ecstatic 
or transcendental consciousness Qunya), dreamless sleep 
{susupti)y dream {svapnd)y and waking In the waking 

state the self is brought into relation with the physical en- 
vironment by the functioning of the body, but the body is 

* The word Upam^ad means etymological^ upa near hj, m devotedly, 

sitting; and later came to signify secret (raia^a) instruction imparted at 
private meetings. *viii. 7-12. 
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not the self, for the sense of self persists even when our 
bodies are injured and brains affected. The self which is 
aware of possessing the body cannot be the same as the 
body. In the state of dreams, the self is aware of other 
worlds than the physical. In dreamless sleep the self subsists, 
even though it is not aware of the physical world of waking 
experience or the subtler world of dreams. The principle of 
objectivity is there, though it is unmanifest. Neither body 
nor mind can function but for the principle of self. Though 
it is the intellect that gives rise to the consciousness of the 
ego, in another sense, it is itself its product. The psycholo- 
gical ego is a composite of ideas and imaginations, memories 
and affections, desires and habits. It is not the self, for we 
look upon our hopes and fears, our loves and disappoint- 
ments, as waves on the stream which we can objectify or 
dramatize by means of the inward light. The self is more 
than the ego; personality is truly a mask. The self is the 
silent eternal witness, a light Which no power can extinguish, 
whose attributes are truth and beauty, peace and wisdom, 
our true being which we do not perceive on account of the 
cloud of ignorance which covers our eyes. We can, however, 
see it in the empty space of the heart (krdaydkdh)^ in the bare 
room of the inner man {antarlhutasya khe). When the 
interior darkness is illuminated there is the reflection in our 
consciousness of that principle which is the foundation of our 
life, which by its continuous presence sustains the broken 
parts of life and correlates them. It is the mysterious depth 
in which the spirit turns back on itself, its most secret 
dimension. This spiritual consciousness is not a meta- 
physical fantasy but one that can be realized by each of us. 
In this transcendental consciousness, where the body is still, 
the mind attains quiescence, and thought comes to rest, we 
are in contact with the pure spirit or which the states of 
waking, dream, and sleep are imperfect articulations. It is, 
according to the Upanisad, unseen (by sense organs), un- 
related to the things of the world, incomprehensible (by Ae 
mind), devoid of marks (which can be the basis of inference), 
unthinkable, indescribable, essentially of the nature of 
consciousness which constitutes the character of the self, 
negation of all phenomena, the tranquil, the blmfiil, the 
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‘non-duar.* This negative knowledge is not mere ignorance. 
To know that the supreme spirit is not to be confused with any 
object that can be apprehended in this life is the most perfect 
knowledge of it. Even when we say that it remains unknown 
it is known by us. We affirm that it is unrelated to objects 
external as in waking experience, or internal as in dreams, 
and is a state which transcends all ordinary experience,^ 
though it is its basis. Reality is not an object of knowledge 
but is knowledge. For when knowledge is objectified, the 
knower and the known are mutually alien. In such cases we 
cannot know an object but only know about it. In true 
knowledge of the real, we must know the real and not merely 
ideas about it. We should know the spirit and by the spirit 
{atmanam atmand). And this is not possible if the spirit were 
an object. The moment we make it into an object, we distort 
its nature. 

Answering to the four states of the self are the four views 
of reality. Brahman is the impersonal Absolute to which no 
finite signs or symbols are applicable. It is beyond all the 
similituaes of our limited understanding. The via mgativa 
or the way of negation is prominent in the Upanisads.^ We 
can only say ‘I am that I am\^ ‘That in which one sees 
nothing else, hears nothing else, knows nothing else is the 
infinite.'s On this Narada asks, ‘Where does the infinite 
exist {sa kasmin fratisthitali). He who raises such a query 
has not comprehended the nature of the infinite. So Sanat- 
kumara says, ‘He exists in his majesty’ {sve mahimni)^ and, 
afraid that his answer might suggest a distinction between 
the infinite and his majesty, adds; ‘or rather he does not 
exist in his majesty’ {yadi vd na makimneti). The Upanisads 
require us to adopt an attitude of utter silence in regard to the 
nature of the absolute spirit. If, however, any description is 
permitted, it can only be in negative terms. This does not 
mean that the absolute is non-being, for the very fact that the 

* avyavaiilryam, agrahyam, akk§anam, adntyam, avyapaddyam, 
ekltmapratyaya^ram prapancopa&mam, ISntam, fivam, advaitam* {Ma^^kya 

* ‘awsta, anupalambliam, lokottaxam.' Gau^apStda’a KirikS on Ma^dufya 

^ Set BfkaddtaM^aia Up/u^ J. i. 

* Wtonaami.^ iJa Up. i6. 


* Ckdndti^a Up. vii. 24. I. 
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self of man is i ble to know it indicates its kinship with the 
deepest in man. Brahman is Atman* That art thou. If a 
more detailed description is required, it is said to be pure 
being, awareness, and bliss {saccidanandd). 

Evidently the authors of these writings are aware that the 
highest reality thus conceived seems to the ordinary intelli- 
gence to be tliat which has the least content, the thinnest of 
all abstractions. For the religious consciousness, God as 
pure being is not of much importance. While insisting that 
the nature of the supreme being cannot be adequately 
expressed in terms familiar to our finite mind, the Upanisads 
ascribe qualities such as oneness, wisdom, perfection to the 
object or their worship. ‘He who is one, above all distinction 
of colour, who dispenses through his varied powers the hid- 
den needs of men of many colours, who knows all things 
from beginning to end, may he unite us with the sacred 
wisdom.’* This conception of the real as the divine self 
answers to the state of dreamless sleep. 

In the state of dreamless sleep the principle of objectivity 
from which the dream and waking states arise is present, 
though it is inactive. So also when Brahman becomes I§vara 
the personal god, he is confronted by the principle of objec- 
tivity. The repose of Brahman is dissevered into the duality 
of subject and object, self-conscious intelligence facing the 
principle of objectivity which is in an unmanifested ^avyakrid) 
form in the state of world dissolution when all distinctions 
disappear. If our feeble minds are to form any conception of 
the inconceivable beginning of things, we may think of the 
cosmos as arising from a self-division of the Absolute. In 
the undivided Absolute, time is not, and there is no history, 
God negates Himself in order that there may be a world. 
The sundering of the Absolute into the personal God and 
object is creation’s dawn. The object is regarded as the void, 
the mere framework of space-time. We can think away all 
objects, all worlds, but the vast void cannot be thought away. 
It is the abyss, the unfathomable night, the tamas which is 

* ya ckoVarno bahudha iaktiyogit 
vaniSn anekln nihitirtko dadhati, 
vicaindCnte vHvam adau sa dev£^ 
m no buddkyS labbayt sanxyun^tti. 



126 INDIA AND WESTERN RELIGIOUS THOUGHT 

mentioned in the Nasqdiya sukta of the Rg Veda. The whole 
universe shrivels into nothingness, though it has limitless 
possibilities which will be roused into activity by the divine 
overlord, the spirit of God floating on the waters. The 
supreme is compared to light which shineth in darkness, and 
yet light presupposes the infinity of darkness. 

The contemplation of sheer nothingness as a possibility 
leads to the perception that any kind of existence requires an 
absolute being which would overcome utter non-being. Even 
the minimum of being involves the defeat of non-being by 
positive being. The existence of anything at all presupposes 
absolute positivity, eternal being, activity, and form which 
actualizes potentialities. At the stage of duality the Supreme 
is conceived as a personal being whose knowledge and will 
are not dependent on anything outside himself and who is in 
turn identical with the Absolute being itself. ‘He is the lord 
of all, the knower of all, the controller within, the source of 
all, that from which all things originate, and in which they 
finally disappear.'^ He is the Logos, the knower of all 
beings ever present in the hearts of all (sarvasya hrdi sams- 
thitam). If we start from the cosmic end, it is true to say Tn 
the beginning was the Logos’, the personal creator God. The 
dualism of God and matter, good and evil, eternity and time, 
is not ultimate as with some Gnostics and Manichaeans. It 
is subordinate to a fundamental monism. Yet the problem of 
evil is a real problem.^ In the view of the Upanisads, the 
Absolute is not the creator of the world. God the creator 
facing nothingness is the first act and the rest of creation is 
secondary. The world is created by God because nothing 
can become something, something new that never existed 
before, only through the dynamism of being. From the 
womb of nature {^rakrtt) the self (j[>urusa) creates. Creative- 

* Mandukya Up. i. 6. 

* It is not traced to the abuse of freedom with which God endowed his 
creatures. Such an explanation is not free from difficulties. If God gave us 
freedom which we used to choose evil, the giver of such a fatal gift is the cause 
of pain and evil. As He is omniscient, He would have foreseen the suffisring and 
evil of the world and yet created man and gave him this source of all perdition. 
Calvinist theology, which affirms that God has from all eternity predeter- 
mined some to eternal salvation and others to eternal damnation, follows as a 
natural corollary from the omniscience of God. 
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ness is out of the freedom of being ;Jbirth or production is 
from nature or non-being. Self is the father who creates; 
not-self is the mother who generates. The two principles 
interact and supplement one another. The free human 
individual is a child of God as well as the product of non- 
being from out of which God creates the world. He is both 
being and non-being, and the progress of man consists in the 
awakening of spirit and the overcoming of the abyss of non- 
being in his own nature. Creation of the world cannot be 
deduced from the Absolute (Brahman), which is perfectly 
self-sufHcient, beyond all distinctions of the world, but the 
world implies movement in God {Isvara\ and its relation to 
God is not accidental or unnecessary. ^ 

In the stage answering to the dream, livara the personal 
God becomes Hiranyagarbha the world-soul, which is said to 
be the first-born son of God.^ The conception of the world- 
soul affirms not only the oneness of the cosmos but the 
organic unity of humanity and the significance of its social 
destiny. When the world is manifested as in the waking 
state, we have Virat or the cosmic person. We thus have the 
supreme Absolute which is the first principle, from which 
both the personal God (nous) and world-soul arise to mediate 
between the Absolute and the world. The symbol Aum, 
including the three sounds aum, represents the supreme 
with its three gross, subtle, and causal aspects. Even as the 
totality of man's experience includes the three states of 
waking, dream, and dreamless sleep, 3 the reali^ of Brahman 
includes the gross, subtle, and causal aspects of the universe. 
As the Upanisad says: ‘All that is past, present and future is 
verily Aum; that which is beyond these three modes of 
time is also Aum.'^ There is no justification for confusing 
the Brahman of the Upanisads with the Ens ahstractissimum* 
The pure being of Brahman is not the last residue of analysis 
and abstraction, which is almost identical with pure nothing- 

* This view iias led to the misconception in Gnostics like Marcion who 
contend that the evil world was created by an evil god, Demiourgos. 

^ See Svetihatara Up* Hi- 4; iv. 12; vi. 18. 

^ GandapSda, i- 2; ‘tridhs dehe yyavasthitah/ See also ‘trifudhamasu yat- 
tnlyain saminyam’, i 22, 

^ ‘bhutam bhavad bhaviiyad iti sarvam aumkara eva, yaccSnyat triklla- 
titam tadapy aumkSra eva.’ ManiUh^a Up, i. i. See also i. 8-11. 
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ness, but the one Transcendent Fact in which all other fects 
arc held. It is incomprehensible not because it is empty but 
because it is full {purnam)y as the Upanisad has it.^ It exceeds 
our powers of comprehension. Every idea or image we 
form of the highest reality is in a sense an abstraction. The 
most concrete idea we can form of it, viz, divine personality, 
is also an abstraction, however comprehensive it may be. 
The supreme reality is incomprehensible in the sense that 
it cannot be expressed in logical propositions but it is in- 
creasingly apprehensible by the purified mind. This appre- 
hension is reached not so much by the exercise of reason as 
by the purification of the heart, by the process of turning the 
attentidb of the soul to its own central necessities. The con- 
ception of the ground of all existence in God and of the kin- 
ship of the human spirit to the divine is at the basis of the 
idea that the human soul is an exile always longing for home. 
It is the source of the urge in the heart towards union with 
the beloved. 

The world of our daily experience is different from the 
real world, whose existence we are able to infer from the 
empirical facts of direct intuition. The world of multiplicity 
(ndndtva) is declared to be less real than the Absolute. He 
who has attained an insight into reality will see that the 
world of multiplicity is the non-dual Brahman, pure, free, 
and ever illumined. When God is defined as the sole reality, 
there is a tendency to do less than justice to the existence 
of creatures. The status of the world is an interpretation and 
not a fact of experience as the being of God is. All mystic 
experience involves an experience of the comparative un- 
reality of everything else, including the finite individual. 
The relative non-being of creatures is the fact of experience 
which is interpreted in different ways by systems of philo- 
sophy. It is to theists nothing more than utter dependence 
on God. The view of the Upanisads does not destroy the 
sense of the reality and importance of the historical process. 

* It Is anfortiinate that this point should be persistently misiindentood. 
Cf. Father Tyrrell: ‘Heaven and earth are not more asunder than Oriental 
and Christian mysticism: the one looking to nonentity as the Summum Bonum, 
the other to the Fulness of Infinite existence* (M. D. Petre, Vm HSgel and 
2>/7r//{i957), p. 38), 
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Histoty is not a meaningless repetition but a creative pro- 
cess determined by the free acts of the individuals. The 
spiritual world is more real than the material world, and we 
can remake the earth in its likeness if we truly believe and 
practise the life of spirit. 

The Upanisads protest against the exclusive sway of the 
dialectical spirit, against the rigid limitation of experience 
to the data of sense and reason. They believe in the possi- 
bility of a direct intercourse with the central reality, inter- 
course not through any external media such as historical 
revelations, oracles, answers to prayers, and the like, but by a 
species of intuitive identification in which the^ individual 
becomes in very truth the partaker of the divine nature. 
Since that which is sought is one, he who would have the 
vision of it must get back to the principle of unity in himself. 
He must become one instead of being many. Life in the 
physical body which casts its glamour over us is not our real 
self. Senses and intellect are only means, for the self is the 
witness of both. We must empty and exhaust ourselves if we 
would be filled. It is in that strange experience when we check 
the stream of thoughts and desires that we get into touch 
with our real self. This state is not one of waking, dream, or 
sleep. The contemplative act is accomplished more in 
receiving than in seeking. To contemplate is to see, and the 
manner of our seeing varies with the state of our souls. It is 
the intuition of our true selfhood, which is neither a prisoner 
in the body nor a captive in the cage of passing thoughts and 
fleeting passions, but a free universal spirit. These memor- 
able moments of our life reveal to us the truth that we are, 
though we soon lapse from them into the familiar life of body, 
sense, and mind; and yet these moments of our divine 
existence continue to guide us the rest of our lives as ‘{pillars 
of cloud by day, pillars of fire by night*. The soul is led 
through a succession of states until in the depths of its own 
being it experiences the touch of divinity and feels the life of 
God. By breaking through the entanglements of crated 
things, the veils of sense and of intellect, the soul establishes 
itself in the nudity of spirit. The seer no longer distinguishes 
himself from that which is seen. He is one with the centre 
which is the centre of all. It is the flight of the alone to the 
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alone of Plotinus, the meeting of naked substances, the soul 
aiid God of St. John of the Cross.* God ceases to be an 
object external to the individual and becomes a consuming 
experience. 

In the Taimnya Upanisad it is argued that the human in- 
dividual is the microcosm. The same structure is found on 
a large scale in the universe and on a small scale in the in- 
dividuals, who reproduce the whole in miniature, mirror 
every level and form of being from inanimate matter to God. 
All grades of being intersect in man.^ He stands on the 
frontier between impersonal nature, where operation is deter- 
mined by rigid law and the domain of spiritual freedom. 
This paradoxical character of man is suggested by the state- 
ment that he is a fallen creature, an earthiy being preserving 
memories of heaven. The reflection of the divine light is in 
him. He is the highest of all created beings, who can share 
consciously the creative freedom of spirit Matter (annd)^ 
life (prdna\ consciousness (manas\ intelligence (yijnana\ 
and bliss (anandd) constitute a ladder of increasing reality 
which passes from the negative pole of pure nonentity to the 
positive pole of God’s absolute being. Man is essentially 
an intellectual being, though he shares the vital subpersonal 
life of the animals, and is united with spirit. A healthy 
animal by its sound instincts is able to lead a normal life, but 
man can attain normality not merely by the development of 
his intellect with its productions of arts and crafts but by the 
acceptance of the world of spirit with its non-utilitarian 
values. Man hungers and thirsts not only for bread but for 
the bread of eternal life, for truth, beauty, goodness, and 
holiness. To achieve harmony is the aim of his existence.^ If 
he purifies himself, he becomes divine ; if he is still impure, he 
will sink into lower forms of life. Man’s will is free to assert 

* St, Jolm of the Cross says: ‘In order that God should bring the soul to 
this union in his own way» the sole worthy action is that which unloads and 
empties the fiicultic^ which makes them renounce their natural jurisdiction 
and operations in order that they may receive the infusiem and the iHumination 
of the supernatural’ {Jscmt ofMetmt Carmel^ bk. iii, chap. a). 

? Cf. Produs; ‘All things are in all things, but in each according to its 
proper nature’ {Elmemts of Tieoit^^ prop. 103). 

* HuDQtto bangs are distingtiished into three dasses; simiia, r^asa, and 

according as one or the other quali^ preponderates. 
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itself against the universal order. If he does so, it will assert 
itself against him. An inner disharmony between his self-will 
and the spiritual impulse of his -nature produces disquiet. 

So long as the soul is held captive in the body and the 
senses and is not their master, there is an internal coniict of 
good and evil, light and darkness. This dualism is a part of 
ethical struggle and religious consciousness, but it is not 
ultimate. Evil is not a positive malignant thing incapable 
of control and change. If good and evil are regarded as abso- 
lute, then their opposition and struggle will be without end 
and meaning. Avidya^ which is more a functional disorder 
of the human mind than an organic defect of the universe, 
can be removed and evil overcome. We must win a victory 
over our self before we can win it over the environment. 

All the things of the world are there to be enjoyed by man, 
but in a spirit of detachment. ‘Enjoy by renunciation*, says 
the Upanisad.^ What matters is not the possession or the 
non-possession of things but our attitude towards them. The 
question relates to the desires and the appetites, not to the 
things to which they are directed. It is what a man not 
what he has, his frame of mind that matters. The Brhaddra^^ 
yaka Upanisad asks us to use the resources of the world for 
the unfolding of the spirit. All things are dear, not for their 
own sake but for the sake of the spirit. To be detached is 
never to want anything for oneself. If we cannot be satisfied 
with the beauty of the flower until we pluck it and put it 
in our buttonhole, we cannot be at peace. From detachment 
comes wisdom, harmony with the environment, peace. The 
higher vision is possible only for those who have organized 
their natures. Jndna or wisdom is a function of being. The 
path to it is as hard ‘as the sharp edge of a razor*. 

The individual is already in possession of the truth. The 
part of the teacher is that of the midwife, to assist to bring 
the truth to clear consciousness. To become conscious of the 
world of spirit is to be reborn. Brahmacarya or initiation into 
gdyatn marks the second birth.^^ While the first birth into 
the physical environment involves disunion and separation, 
submission to necessity, the second birth represents the 

^ ‘tyaktena bkanjitlm* {Ih Up.). ^ 

* Cf. the Upanifad, ‘tad dvitiyam janma, savitri, pitatii icSrya^i*. 
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victory over the constraint of necessity and the attainment of 
union and liberty* It is life at a deeper level. The jndni or the 
man of insight has liberated himself from the bondage of fear 
of life and of death, from the prejudices of his time and place, 
of his age and country. As one with the universal self, he has 
the utmost charity and love for all creation. Things of the 
world do not tempt him, for he is freed from the bond^c of 
^ selfish desires ana passions.^ He does not look upon himself 
as his own. He has emptied himself of all selfishness.^ In a 
famous image, the Upanisads declare that the released souk 
become one with Brahman even as the rivers losing their 
name and form become one with the ocean.3 Another 
image is that of a lump of salt dropped into water and dis- 
solved in it.^ The Taittinya Upanisad makes out that the 
liberated soul feels his oneness with God but is not absorbed 
in the Absolute. It is unity of spirit but not of substance.® 
It is the infinite love of God that is lived by the soul. It is a 
unity of spirit between the individual and God, so long as the 
cosmic process lasts.^ The highest life is an incomparable 

E lenitude and infinite liberty. The free man is not bound by 
Lws, for he has become more than the law, the lawmaker, 
a king (svarat)^ 

* Bthadaranyaka Up. iv. 4. 23. 

* In representing the relation between the soul and God, St. John of the 
Cross has recourse to the classic image of the flame and the* wood. So long as 
the wood keeps its own native humidity, it smokes, it crackles. It is changing 
but is not changed. Only when it becomes pure flame is it completely changed. 
Str. i,v. 5.) 

s Cf. St. Theresa: ‘One might speak of the water from the sky, which fells 
into a river or a fountain, and is so lost in it that we cannot any longer divide or 
dhtinguish which is the water of the river and which the drep from the sky. 
Or better, of a tiny brook which throws itself into the sea, and which it is im- 
possible to separate from thence* (Interior Castle^ Seventh Mansion, chap. ii). 
♦ Brkadaranyaka Up. ii. 4. X2. 

s Cf- St. John of the Cross: ‘Mine are the heavens and mine is the earth, 
mine are mankind and the just and the sinners; the angels are mine and the 
Mother of God, and all things are mine; and God himsdf is mine and for me; 
for Christ is mine and all for me. Truly then what seekest thou for, my soul, 
and what doest thou ask for? AE that is is thine and is all for thee* {SpiritMoi 
Maxims and Sentences, cited in Maritain, The Degrees of Knmled^{ii^^i),, 

pp. 446-7). 

^ See jin Idealist View of Life, 2nd ed. (1937)# pp- 306-10. 

^ Bfkadaranyaka Up.iv. 4. 23. 
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‘Whoever knows I am Brahman becomes all this/^ This 
supreme aim of eternal life is accessible here below, even 
before the dissolution of the pitiable flesh,^ in this perishable 
and fleeting existence itself. It is the state otjtvanmukd. The 
individual reflects from his personal centre the vitality, the 
fire, the light, the intelligence, the inexhaustible energy of 
the primordial source. He does not lose his individual being 
so long as the cosmic process lasts. 

The distinction httwttnparavidya^ or higher wisdom, and 
afaravidya^ or lower knowledge, is made in the UpanisadsJ 
While a few are capable of the effort required to attain en- 
lightenment, the large majority are incapable of such effort 
and for them the lower knowledge, with its belief in ritual 
and traditional ceremonial, is intended. While it has to be 
transcended by those who seek enlightenment, it is a useful 
aid for the ordinary people. Those who are not saved are 
bound to the wheel or rebirth governed by the law of Karma 
or moral causation. 

For the first time in the history of thought, the Upanisads 
indicate a religious view which has for its iritegral elements: 
the supremacy of the Absolute spirit; the reality of mystic 
consciousness; the distinction between intellect soberly con- 
templating the intelligible and intellect rapt into enthusiasm 
and borne above itself; higher and lower knowledge; the 
via negativa as the way of approach to the mystic conscious- 
ness; the non-ultimateness of the pluralistic universe with its 
independent existents, some with life, some with conscious- 
ness; insistence on ascetic discipline; rebirth determined by 
the law of Karma, until the destiny of man is realized which 
is release or deliverance. This religious outlook seems to 
have affected the thought of the West from very early times.^ 

The rise of philosophical reflection in Greece and the 
revolt against the traditional Homeric religion belongs to 
this penod. India and the West were brought into aoset 

*Ibid[. 1,4. 10. * Ibi<i.iv.4. 7, 

* Mupdaia Up. L i, 4-5. 

* ‘Especially does tliere seem to be a growing probability that, from tbe 
bistoncal standpoint at any rate, India was the birthplace of oiir fundamental 
imaginings, the cradk of contemplative religion and the noBer philosophy* 
(Sttttfield, Mysiieim ami Cathh'eim (i92$)» p- $t). 
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political^ economic, and cultural connexion in the sixth cen- 
tujy BX. The outstanding event of the period was the rise 
of Persia. Babylon fell in 538 bx., and Cyrus founded the 
Persian Empire. About 510 b.c,, his successor Darius made 
the Indus valley a part of his empire, which also included 
Greece.^ The Iranians, who ruled the empire from the 
Mediterranean to the Indus, were themselves kinsmen of 
the Vedic Aryans. The community of interest and ideals . 
between the kindred peoples received emphasis during the 
centuries preceding the invasion of India by Alexander the 
Great, when Persia exercised sway over north-western India. 
While Indians took part in the invasion of Greece in 480 
B.C., Greek officials and soldiers served in India also. The 
Indians knew the Greek lonians (jdvanasf as early as the 
period when north-west India was under Persian rule. The 
earliest speculations, which questioned the simple eschato- 
logy of Homer and sought for a more rational explanation 
of the meaning of life, originated with the Ionian Greeks of 
Asia Minor, who were in touch with Persia. Though Thales 
of Miletus was the father of Greek philosophy, the founda- 
tions of Greek metaphysics were laid by the Eleatic school, 
Xenophanes, Parmenides, and Zeno. The merchant seamen 
who established Greek colonies broke down the seclusion of 
Greek life and brought to their native cities knowledge of 
many strange things from other lands. Anaxagoras, the 
chief forerunner of Socrates, came from the Ionian Clazo- 
menae of Asia Minor, and Xenophanes was a homeldSs 
wanderer. There is great agreement between the teaming 
of the Upanisads on the nature of reality and theHHeatic 
doctrine, between the Samkhya teaching and the views of 
Empedocles and Anaxagoras. Much has been made of these 
resemblances, though it is quite possible that the Greeks and 
the Indians reached similar conclusions independently of 
one another. 

^ The first Greek book about ludk was perhaps written by Scylax, a Greek 
sea-captain whom Darius commissioned to explore the course of the Indus 
about 510 B.c. (Herodotus, iv. 44). 

* C£ I^ini, who speaks of the Greek script as Zips, iy, i, 49. 

The Prakrit equivalent of ydvama, viz. yona, is used in the inscriptions of 
Aioka to describe the Hellenic princes of Egypt, Cyrene, Macedonia, Epirus, 
and Syria. 
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Tbe case is somewhat different with the mystery cults and 
the teaching of Pythagoras and .Plato. In them we find a 
decisive break with the Greejji^fradition of rationalism and 
humanism. The mystic tfadition is definitely un-Greek in 
its character^ A reference to the Orphic and Eleusinian 
mysteries and the doctrines of Pythagoras and Plato will 
help to elucidate the distinctive character of this tradition 
in Greek thought. 

Orpheus, said to be a Thracian, appears in Greek history 
as the prophet of a religious school or sect with a code of 
rules of life, a mystical theology, and a system of purificatory 
and expiatory rites.^ His teachings are embodied in a col- 
lection of writings to which there are frequent references in 
Greek literature.^ Dionysus is the god of the cult. Faith 
in the inherent immortality of the soul is a cardinal feature' 
- of the Orphic religion.^ In tM phenomenon of ecstasy the 
soul ‘steps out of the body and reveals its true nature. 
Orgiastic religions shari^j;hieconviction that the worshippers 
of God are possessed by God.s When we are possessed by 
God, we are for the moment lifted to the divine status. What 
can become divine even for a time cannot be different in 
essence from the divine, though is not, however, divine 
when it is enclosed in the body/ There is no insuperable 
gulf between God and the soW The release of the divine 
from the non-divine elements is the objective of the Orphic 

® Nietzsche looks upon Plato’s thought as ‘anti-Hellenic’. See his WUi 
Power, ed. by Dr. Oscar Levy, vol. i {1909), p. 346. 

* Plato, Pkaedrus, 69 c, 

3 In the Uippol^tus of Euripides, Theseus taunts his son with the ascetic life 
he leads through having taken Orpheus for his lord. In the Alcestu the chorus 
lament that they have found no remedy for the blows of fate, ‘no charm on 
Thracian tablets which tuneful Orpheus carved out’. Orphism is mentioned 
in Plato’s Crat^lus, 402 b; Laws, ii. 669 d, viii. 829 dj RepMk, ii. 364 e; 
Ion, p. 536 b. 

^ Herodotus, ii* Sr. 

s Orphism was a reformation of the Dionysian religion. ‘The great step 
that Orpheus took was that, while he kept Ae old J^cchic faith that man 
might become a god, he altered the conception of what a God was and he 
sought to obtain that godhead by wholly different means. The grace he sought 
was not physical intoxication but spiritual ecstasy; the means he adopted, not 
drunkenness but abstinence and rites of purification’ 0 . E. Harrkm, Prokgo* 
mena i0 ike Study of Greek Rfiigm 
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religion. The soul is not a feeble double of the individual 
as in Homer, but is a fallen god which is restored to its high 
estate by a system of sacraments and purifications. 

If the soul is divine and immortal in essence, and if it is 
not at once freed from bondage at death, then it must remain 
in an intermediate state or in other animal and human forms 
until release is attained, Man is required to free himself 
from the chains of the body in which the soul lies bound 
like a prisoner in the cell. It has a long way to go before it 
can find its freedom. The death of the body frees it for a 
little while, but it passes on to a new body. It continues 
the journey perpetually, alternating between an unfettered 
separate existence and an ever-renewed embodiment travers- 
ing the great circle of necessity in which it assumes many 
bodies. Birth is not the beginning of a new life b^4dmis- 
sion into a new environment. This wheel of bictn goes on 
until the soul escapes from it by attaining release.^ It be- 
comes divine, as it was before it entered a mortal body.^ To 
seek to become like the gods is to the orthodox Greek the 
height of insolence, though it is of the essence of the Orphic 
religion. We have the typical Greek reaction to the fine 
abandon of the Orphic ‘God am I, mortal no longer’ in 
Pindar. ‘Seek not to become a god.’ ‘Seek not to become 
Zeus . . . mortal things befit mortals best.V^Mortal minds 
must seek what is fitting at the hands of the gods, recog- 
nising what is at our feet, and to what lot we are born. . 
Strive not, my soul, for an immortal life, but do the thing 
which it is within thy power to do.’^ The concern of the 
Orphic is not so much with the fiit^e of the soul as with 
the attainment of perfect purity. 

* Cf. Campagno, Gold Tablets, No. 5. ‘I have flown out of the sorrowful 
weary wheel’ {Prolegomena to the Study of Greek Religion^ J. E. Harrison 
(1903), p. 670). 

* See Plato, Phaedrus^ 62 b; Cratylus^ 400 b: Herodoitus sp^ks of a 
Thracian tribe, the Getai, who believe in ‘men made immortal*, iv, 93-4. 
They accept the doctrine of rebirth also. See Rohde, Psyche, p. 263. 

5 W. K. C Guthrie, Orpheus and Greek Religlm (1935), pp* 236-7. 
^Gemine Greek religion knows no mystical striving after a Wcasied union with 
God in ecsta^ after an abolition of the limi^ of individuality in a reaM 
beyond the conscious life. Prophetic austerity and mystic indifference are alike 
foreign to it* (Hcilcr, Prefer, E.T. (1932)1 p. 76)- 
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The possibility of salvation or the germ of divinity lies 
within each of us. Its existence does not assure one of per- 
fection, for it may be suppressed by a life of sinfulness. To 
become actually what we are now potentially, to shake off 
our earthly trammels, we must lead the Orphic life. The 
source of evil is in our appetites and passions, which must 
be subdued. Ascetic practices are prescribed, such as ab- 
stinence from beans, flesh, and certain kinds of fish, wearing 
ordained clothes, and avoidance of bloody sacrifices. In the 
Orphic mysteries we find in addition to baptism such rites as 
the Sacred Marriage, the Birth of the Holy Child, and these 
perhaps led to later Christian sacraments.^ Union with the 
body and its desires is regarded as a thwarting hindrance 
to the immortal abiding life of the soul. Orphism does not 
insist on the civic virtues characteristic of Greek morality.^ 
The Orphic cult transcends the limits of blood groups. It 
affirms that all men are brothers. The sense of solidarity not 
only includes all mankind but embraces all living things. 
All life is one, and God is one. The pictures of Orpheus 
in ^hich wild and tame animals were represented as lying 
down in amity side by side all alike, charmed by the notes 
of his lyre, illustrate the unity of all living creation.^ The 
influence of the Orphic cult was on the side of civilization 
and the arts of peace. Orpheus was entirely free from war- 
like attributes, and his lyre was used to soften the hearts of 
men. Orphic religion is different from the anthropomorphic 
worship of the Greeks. Its adherents are organized in 
communities based on voluntary admission and initiation. 
Orphic cosmogony and eschatology are foreign to the Greek 

* *Thc early Christians owed some of their noblest impulses to Orphism.^ 
J. E. Harrison, Proiegomma to the Study of Greek Meiigion (1903), p. 504; 
see also p. 549. 

* Rohde observes: ‘It does not enjoin the practice of the civic virtues, nor 
k discipline or transformation of character required by it; the sum total of its 
morality is to bend one's course towards the deity and turn away, not from the 
m<^ral lapses and aberrations of earthly Hfe, but from earthly existence itscIT 
(P^he, ii. 125), ‘This was a religion of an entirely different kind from the 
civic worship to which the ordinary Greek professed his allegiance' (Guthrfe, 
op. cit., p. 206). 

® They may be the symbol of the Good Shepherd of the Chribtims and 
remind us of with the flute. 
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spirit. Homer is not troubled by the problem of the origin 
of things. He knows of no world egg which plays a pro- 
minent part in many cosmogonies and in Orphism. Those 
who are familiar with the Vedic hymn of creation will note 
that the conceptions of night and chaos and the birth of 
love, as well as that of the cosmic egg, are accepted by the 
Orphics.* 

In later times Orphic theology was studied by Greek 
philosophers, Eudemus the Peripatetic, Chrysippus the 
Stoic, and Proclus the Neoplatonist, It became a ravourite 
study of the grammarians of Alexandria. While much of the 
Orphic literature that has come down to us is of a late date, 
‘the thin gold plates, with Orphic verses inscribed on them 
discovered at Thourioi and Petelia, take us back to a time 
when Orphicism was still a living creed’.^ ‘From them we 
learn*, says Professor Burnet, ‘that it has some striking re- 
semblances to the beliefs prevalent in India about the same 
time’, though he finds it ‘impossible to assume any Indian 
influence in Greece at this date*. The beliefs held in common 
are those of rebirth, the immortality and godlike character 
of the soul, the bondage of the soul in the body, and the 
possibility of release by purification. If we add to them 
metaphors like the wheel of birth and the world egg, the sug- 
gestion of natural coincidence is somewhat unconvincing.^ 

* The most popular of all Orphic theogonies holds that Chronos or Time, 
‘who grows not old*, first existed, and from it sprang ether and the formless 
chaos. From them was formed an egg which bursting in due time disclosed 
Eros or Phanes, the firstborn, at once male and female and having within 
himself the seeds of all creatures. Phanes creates the Sun and Moon and 
Night, and from Night arise Uranos and Gaea (Heaven and Earth). These 
two give birth to the Titans, among whom is Kronos, who defeats his father 
Uranos and succeeds to his throne. He is in turn deposed by Zeus, who 
swallows Phanes and thus becomes the father of gods and men (Legge, Fore-' 
ntfmers and Rivals of Christianity {i9z5), voL i, p. 1235 see Aristophanes, 
The jSirdSf 693 C). For the Vedic theory of creation, see Indian Philosophy ^ 
2nd ed., voL i (1929), pp. 100 ff. 

* Burnet, Early Greek Philosophy (1930), p. 82. 

* There are certain striking resemblances in the matter of the passage to 
heaven. In the ^ Feda heaven is the home of the soul to which, after death, 
it returns purifi^ (x. 14. 8); before reaching heaven it has to cross a stream 
(x* 63. 10) and pass by Yanm^s watchful dogs, ‘the spotted dogs of Sarama* 
(x. 14. 10). 
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The Eleusinian cult is akin to the Orphic and uses Orphic 
hymns. While the Orphic cult imposes an ascetic regimen, 
no such claim is made for Eleusis. Its root idea seems to be 
more magical than ethical.^ If we perform the correct ritual 
the great goddess will protect us here and hereafter. Yet, 
so far as the theoretical background is concerned, it is not 
dilFerent from that of the Orphics. It believes that the divine 
dwells in man. Dark shrouds are wrapped round it and we 
must unwrap them. Initiation was considered to be of great 
importance. Any one who has not had initiation is only a 
half-man. Through it we enter into an awareness of our real 
selfhood, which is divine. This is to be twice born. Our 
first birth is the physical one; the second is unto what is 
real in us, to be changed in our nature. The yearning of 
religion is the desire for union with our true seif. At the 
conclusion of the rites, the last words heard by the initiates 
were ‘Go in peace*.^ They were to depart with their minds 
serene and souls at rest. ‘The initiated*, said Aristotle, ‘arc 
not supposed to learn anything, but to be affected in a cer- 
tain way and put into a certain frame of mind. *3 Even 
Alexanaer and Julius Caesar availed themselves of these 
initiatory rites. God is not a word or a concept but a con- 
sciousness we can realize here and now in the flesh. Religion 
is more than worship of a personal God. These doctrines 
inspired the Bacckae of Euripides, as in the oft quoted 
line — ^‘Who knows if life be death and death be life.^* It is 
fairly certain that only a «mall proportion of those who 
attended the ceremonies grasped the full meaning of what 
they saw and heard. ‘Many are the thyrsus bearers,* quotes 

* Sophodes wrote: *Tiirice happ)^ are th<»e mortals wKo see these rites 
before they depart for Hades; for to them alone is it granted to have true life 
on the other side. To the rest, all there is evil/ To this Diogenes the cynic is 
said to have retorted: ‘What I Is Pataikion the thief to have a better lot after 
death than Epaminondas, just because he has been initiated?’ (Plutarch). 

* C£ W &ntih totih totih’; also, ‘Peace I leave with you, my peace I 
give unto you.’ 

2 Fr. 45 (1483 a. 19); see also Fn 1$. ‘Those who are being imtiated are 
not required to grasp anything with the understanding, but to have a cert^n 
inner experience, and so to be put into a particular frame of mind, presuming 
that they are capable of thh firamc of mind in the first place’ (Jaeger, JrisiM/e, 
E.T. (1934), p. 160). 
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Plato, *but few are the mystes/* These mystic cults were 
well known to and favoured by the tragic poets, Aeschylus, 
Sophocles, and Euripides. They exercised great influence 
until they were proscribed by the Christian emperors.^ 

There was a close analogy between these cults and the 
teaching of Pythagoras, which was noticed by Herodotus,^ 
Pythagoras lived and taught in the second half of the sixth 
century b.c. at Kroton. He looked upon Orpheus as the 
chief of his patrons. The great musician of legend impressed 
Pythagoras, who was led by his experiments in music to the 
understanding of numerical ratios and hence to the founda- 
tion of mathematical science. For Pythagoras the universe 
is not only an order or observance of due proportions but 
a ‘harmonia’ or being in tune. The human soul must. also 
strive to imitate the orderliness of the universe. Pythagoras 
enjoined an ascetic way of living. Abstention from meat 
was a principal requirement. He believed in rebirth. The 
earliest reference to Pythagoras is in a few verses quoted by 
Xenophanes in which we are told that Pythagoras once heard | 
a dog howling and appealed to its master not to beat it, asi 
he recognized the voice of a departed friend.^ Another anec- 
dote which has become famous through Ennius and Horace 
tells us that Pythagoras was gifted with the power of re- 
membering his former births, and he claiiped to have been 
Euphorbus among others. P^hagoratsJ>dieved not only in 
rebirth but in purification of the soul. The cycle of births 
is regarded as a means for the growth of man^s higher nature. 
The theoretic is for him the highest form of life. He was 
also known as an important scientific man.s According to 

* Phaedrus, 

* F. Legge, Forerunners and Pivals of Christianity (1915), vol. i, p. 125. 

Julian the Apostate was initiated at Athens into the mysteries of Eleusis. Sir 
W. M. Ramsay affirms that the Elcusinian mysteries constituted ‘the one great 
attempt made by Hellenic genius to construct a religion that should keep 
pace with the growth of thought and civilisation in Greece’ {Mmyclopaeiia 
Britannka, 9th ed., vol. xvii, p. 126). ^ ii. 81. 

^ Fr.jt Once he was passing by an ill-used pup. 

And pitied it, and said (or so they tell) 

‘Stop, do not thrash it! ’tis a dear friend’s soul: 

I recognucd it when I heard it yell.’ 

{Oxford Booh of Greek Verse in Transiatim (1938), p, 226.) 

s Heraclitus, ir, 17; Herodotus, iv. 95. 
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Aristotle, Pjrth^oras first busied himself with mathematics 
and numbers. The only mention of Pythagoras in Plato is 
in the RepuMiCy^ where he tells us that Pythagoras won the 
affection of his followers by teaching them a way of life 
which was still called Pythagorean.^ A peculiar feature in 
the asceticism of the Pythagoreans from the fourth century 
at least seems to have been silence. The Pythagorean order 
was a religious fraternity. Admission to the fraternity was 
gained by initiation, i.e. by purification followed by the 
revelation of truth. Purification consisted not only in the 
observance of rules of abstinence from certain kinds of 
food and dress but also in the purification of the soul by 
theoria^ or the contemplation of the divine reality. Plato 
in the Rhaedo^ states as the Pythagorean doctrine the view 
that men are strangers to the world and the body is the 
tomb of the soul, and yet we must not escape from it by 
suicide. For Pythagoras, pure contemplation is the end of 
man, the completion of human nature. To the question what 
are we born for he replied, ‘To gaze upon the heavens.*^ 
When by the contemplative process the soul is perfected, 
that is, purified from the taint of its subjection to the body, 
there would be no need of further rebirths. Pythagoras is 
believed to have reached this threshold of divinity.s Pro- 
fessor Burnet says: ‘If we can trust Herakleides, it was 
Pythagoras who first distinguished the “three lives”, the 
Theoretic, the Practical, and the Apolaustic, which Aristotle 
made use of in the Ethics,*^ Pythagoras held, as the early 

* X. 600 b. * vii. 53 od, ^ 62 b. 

^ Jaeger, An$tule, E.T. (1934), p. 75 * 

* Aristotle, Fr. Aiistoxenus says of Pythagoras and his followen: 

‘Every distinction they lay down as to what should be done or not done aims* 
at communion with the divine. This is their starting point; their whole life is 
ordered with a view to following God and it is the governing principle of 
their philosophy’ (see F. M. Comford, ‘Mysticism and &icnce in Pythagorean 
Tradition^ (1922), p. 142), 

* Early Gnek PMhsopky ‘The doctrine is to this effect We 

arc strangers in this world and the body is the tomb of the soul, and yet we 
must not seek to escape by self-murder; for we arc the chattels of God who it 
our herdsman, and without his command we have no right to make our 
escape. In this life there are three kinds of men, just as there are three sorts 
of people who come to the Olympic games. Hie lowest class is made up of 
those who come to buy and sell aM next above them are those wha come to 
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Upanisad thinkers did, that all souls are similar in class and 
the apparent distinctions between human and other kinds 
of beings are not ultimate, lamblichus* informs us that 
Pythagoras held that the islands of the blest were the sun 
and the moon. In the Upanisads the moon is mentioned as 
the dwelling-place of spirits.^ 

Being a mathematician, Pythagoras expressed his cosmo- 
gony in mathematical terms. The primal Monad takes the 
place of the world egg. The world is a mixture of light and 
darkness, the formless and the form. The mathematical 
and mystical sides were Bide by side in Pythagoras and, 
according to tradition, a split occurred within the school 
between the Mathematikoi or the rationalists, whose interest 
was in the theory of numbers, and the Akusmatikoi^ who fol- 
lowed up the religious side of the movement. We have in 
Pythagoras a rare combination of high intellectual power 
and profound spiritual insight. 

Herodotus suggests that Pythagoras got the doctrine of 
rebirth from the Egyptians,^ but ‘the Egyptians did not 
believe in transmigration at all and Herodotus was deceived 
by the priests or the symbolism of the monuments’.^ Even 
if the theory be a development from the primitive belief in 
the kinship of men and beasts, it is difficult to account for 
the other parts of the system, taboos on certain kinds of 
food, 5 the rule of silence which the members of his fraternity 
were required to observe, the ascetic emphasis and insistence 
on release assured to those who are initiated. lamblichus, 
the biographer of Pythagoras, tells us that he travelled 
widely, studying the teachings of Egyptians, Assyrians, and 
Brahmins.^ Gomperz writes: ‘It is not too much to assume 

compete. Best of all, however, are those who come to look on. The greatest 
purification of all is science and it is the man who devotes himself to that, 
the true philosopher, who has most effectually released himself from the 
“wheel of birth”? ^ Fit. PpL 82, 

* See Deussen, PMiosopky of the Vpaniiadsy E.T. {1906), pp. 326 ff. 
^,21.123. 

^ Bumet, Early Greek Philosophy (1930), 4th ed., pp. 88-9. 
s ‘Timaios told how at Delos, Pythagoras refused to sacrifice on mj but the 
oldest altar, that of Apollo the Father, where only bloodless sacrifices were 
allowed’ (ibid., p. 93). 

^ Professor H. G. Rawlinson writes: *It is more likely that Pythagoras was 
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that the curious Greeks who was a contemporary of Buddha, 
and it may be of Zoroaster too* would have acquired a more 
or less exact knowledge of the East in that age of intellectual 
fermentation j through the medium of Persia.’^ 

Whether or not we accept the hypothesis of direct in- 
fluence from India through Persia on the Greeks, a student 
of Orphic and Pythagorean thought cannot fail to see that 
the similarities between it and the Indian religion are so close 
■ as to warrant our regarding them as expressions of the same 
view of life* We can use the one system to interpret theother. 

Though Socrates (470-399 b.c.) was a great advocate of 
rational self-discipline, he was a deeply religious man. He 
often talked of his ‘inner voice’, which would forbid him on 
occasions to do something which he planned to do. Being 
something of a mystic he would occasionally fall into deep 
meditation* Once when he was serving in thearmyin northern 
Greece, he was observed standing still meditating in the early 
hours of the morning. Deep in thought he stood there all day 
and all night, and with the return of light he offered a prayer 
to the sun and went on his way. For him religion was quite 
different from the ritualistic religion of the Greeks. He was 
aware of the supernatural world and felt himself a member 
of the heavenly city. The world might kill, but it has not 
the last word. 

‘If you should say to me, “O Socrates, at the moment we will not 

iniuenced by India than by Egypt, Almost al the theories* religions* philoso- 
phical and mathematical taught by the Pythagor^ns, were known in India 
in the sixth century b.c., and the Pythagoreans, like the Jains and the Buddhists, 
refrained from the destruction of life and eating meat and regarded certain 
vegetables such as beans as taboo* (Legacy of India (1937), p. 5). ‘It seems 
also that the so-called Pythagorean theorem of the qaidrature of the hypo- 
tenuse was already known to the Indians in the older Vedic times, and. thus 
before Pythagoras* (ibid,). Professor Wintemitz h of the same opinion: ‘As 
regwds l^thagoras, it seems to me very probable that he tecame acquainted 
with Indian doctrines in Persia* (Fi/ioaSMrafi Qnarf^r/y, Feb. 1937, p. 8). 
It is also the view of Sir William Jones {Works, ill, %$€), Colehrookc {Misal^ 
iaoiom Essays, i. 436 £), Schroedcr {Eyika^as mddk Mir), Garbe {EMIth 
sop^ ofJndmi India, pp, 39 £), Hopkins {Migons of India, pp* 559 and 
560), and Macdoneli {Bamkrii^ Ltffratm,. p, 4*2). Professor A. Beniedak 
Keith is ne^esidy critical of this vkw. Set his ardek on *I^?thagoiis and the 
Doctrine of Transmigratioo*, 1909, pp, 569 £ 

* GmkTMnkm,rdfhf.tt7» 
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hearken to Anytus, but we release you on this condition, that you 
no longer abide in this inquiry or practise philosophy — and if you are 
caught still doing this, you will be put to death*’, if then you would 
release me on these conditions, I should say to you, “You have my 
thanks and affection, men of Athens, but I will obey the God rather 
than you and, while I have breath and power, I will not desist from 
practising philosophy.** 

He perhaps accepted the Orphic view that the soul is im- 
mortal and that happiness means the achieving of immortality 
by renunciation of the world, and that all men are brothers 
whatever their conditions be. 

The mystic tradition finds its full expression in Plato 
(427-347 BX.). Plato does not adopt the Greek view of 
rationality. For him truth cannot always be proved. Some- 
times it can only be suggested and grasped by the mind in 
a wordless dialectic. It appeals to the whole nature of man 
and not simply to the intellect. Plato speaks of the poet as 
*a light and winged and holy thing, one whom God possesses 
and uses as his mouthpiece’,* He finds the empiricist view 
that Forms are present in sensible things and our knowledge 
of them is conveyed through the senses unsatisfying. The 
world of intelligible forms is separate from the things our 
senses perceive, and it is the rational soul that has a Know- 
ledge of them. The Forms must always be what they are. 
The many things that we perceive are perpetually changing. 
There are two orders of reality: the unperceived, exempt 
from all change, and the perceived, which change perpetually. 
The soul is unperceived, simple, indissoluble, immortal; the 
body is complex, dissoluble, mortal. When the soul is mixed 
up with the senses, it is lost in the world of change; when 
it withdraws from the senses, it escapes into that other region 
of piir^ eternal, unchanging being. Plato speaks of the 
supcrsehsual vision of the philosophers: 

‘We beheld the beatific vidon and were initiated into a mystery 
which may be truly called most blessed, celebrated by u$ in our state 
of innocence, before we had any experience of evils to come, when 
we were admitted to the sight of apparitions innocent and simple and 
calm and ha|^y which we l^eld shiiung in pure light; pure ourselves, 

* M p. 534* 



GREECE 14.5 

. and not yet enshrined in that living tomb which we carry about, now 
that we are imprisoned in the body like an oyster in his shell.’* 

Plato gives in the Pkaed0 2Ln account of the life eternal; 

*Whcn the soul returns into itself and reflects, it passes into another 
region, the region of that which is pure and everlasting, immortal and 
. unchangeable; and feeling itself kindred thereto, it dwells there under 
its own control and has rest from its wanderings, and is constant and 
one with itself as are the objects with which it d^s.’ 

The truth of things is always in our soul, which is immortal 
and has been many times reborn. It can recover the memory 
of what it has formerly knowri, and in the Phaedo this fact 
of recollection is accepted as the proof for pre-existence. 
The soul not only has pre-existed but is indestructible. 
Whatever is coi^osed or put together out of parts is liable 
to destruction. The incomposite suffers no kind of change. 

The soul is for ever travelling through a cycle of necessity 
where it gets a life agreeable to its desire. Some of the souls 
go to prisons under the earth, others to heaven, ‘to a life 
, . suited to the life which they lived while they were in the 
form of man’. In the famous apologue of Er the Pamphylian 
with which Plato ends the Republic^ disembodied souls arc 
represented as choosing their next incarnation at the hands 
of ‘Lachesis, daughter of necessity’, which is the law of 
Karma personified. The human soul is purified through a 
series of incarnations from which .it finally escapes when 
completely purified. The theory has nothing in common 
with the popular belief of the nature of the soul as a flimsy 
doul^le of the body, an unsubstantial shadow which is dis- 
sipa&d when detached from the body. Plato refers his view 
or pre-existence and rebirth to a ‘sacred story’,* ‘I have heard 
something from men and wtfmen who were wise in sacred 
lore.’* 

The dominating thought in Plato is that the ordinary 
is not truly awake but is walking about like a somnambulisf 
in pursuit of phantoms.^ So long as we arc subject to pas- 
sions, dreams are taken for reiity. When the truth is 
realized, the shadows of the night pass away and in the dawn 

* 25ob,c, Jowett’sE.T. 534. 

^ 70 c. ♦ Mmf 80 e. 
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of another sun we see no longer in signs and symbols enig- 
matically, but face to face as the gods see and know. The 
simile of the cave reminds us of the Hindu doctrine of mdyd^ 
or appearance. Plato compares the human race to men 
sitting in a cave, bound, with their backs to the light and 
fancying that the shadows on the wall before them are not 
shadows but real objects. We live in the darkness of the 
cave and require to be led out of it into the sunlight. Again, 
to the ordinary Greek the body counted for a good deal* To 
Plato it is a fetter to which we are chained.* Our affections 
must be fixed on a future world in which we will be freed 
from the body. If we would have pure knowledge of any- 
thing, we must be quit of the body — -the soul in herself must 
behold things in themselves: and then we shall attain the 
wisdom which we desire and of which we say that we are 
lovers : not while we live but after death. The senses belong 
to the flesh. When the spirit withdraws from the flesh to 
think by itself untroubled by the senses, it lays hold upon 
unseen reality. The pursuit of wisdom is a ‘loosing and 
separation of the spirit from the body'.^ We have here the 
possibility of a complete detachment of the thinking self 
from the body and its senses and passions, and it implies as 
a consequence the separate existence of the Forms. Such is 
the view to be found in the earlier Dialogues. They assert 
that the Forms have an existence separate from things even 
as the spirit has an existence separate from the body. 

*Evil, Theodorus, can never pass away: for there must always 
remain something which is antagonistic to good. It has no place in 
heaven, so of necessity it haunts the mortal nature and this earthly 
sphere. Therefore we ought to escape from earth to heaven as quickly 
as we can: and to escape is to become like God, as far as possible; and 
to become like him is to become holy, just and wise. , . . God is never 
in any way unrighteous*— he is perfect righteousness — ^and those of us 
who are most righteous are most like him.’* 

The doctrine that the body" is an encumbrance, the source 

^ 65—7. 

® Ibid. 66. Plato attributes the view that the body is a prison or a tomb to 
the Orphics {Cmtylus, 400 c). 

3 ibid. 67 a. 

* Tkeaetmh 176. 
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of evil from which the soul must long to be purified, per- 
meates the Pkaedo. 

It is obvious that here we have a note which is funda- 
mentally opposed to the essentially Greek spirit that learned 
to delight in all that pleased the senses and satisfied the 
emotions, that looked upon this world not as a passage to 
the next but as something which was in itself good and 
lovely, that life must be lived beautifully as well as worthily, 
with the strenuous exercise of all the powers of body, mind, 
and spirit. The sharp separation of the world of the senses 
from the world of the Ideas should naturally result in a lack 
of interest in the sensible world and a concentration on the 
higher, but this consequence is opposed to the natural long- 
ing of the Greek to take part in practical affairs. While the 
Orphic and the Pythagorean teaching set the feet of Plato 
on the upward path trom the cave into the sunlight, his 
Greek humanism sternly bade him return and help his fellov 
prisoners still fettered in the darkness of the cave. 

We have in Plato, as in the Upanisads, the highest God, 
the Idea of the Good in the Republic^ the Demiurgus and 
the Soul of the World in the Timaeus^ Towards the end 
of the sixth book of the Republic Plato describes the en- 
deavour of philosophy to ascend to the first principle of the 
universe which transcends all definite existence. The three 
qualities of sattva^ rajaSy and tamas have for their equivalents 
in Plato Logistikon, Thumos, and Epithumia. Epithumia, 
like tamaSy represents blind desire with its character of ignor- 
ance; Thumos is, like rajaSy the element of passion and 
power, standing midway between ignorance and knowledge. 
The Logistikon, or the rational element, answers to the 
sattva quality, which harmonizes the soul and illumines it. 
The division of souls into classes based on the preponderance 
of these psychical elements answers to the divisions of the 
Indian caste system. 

In Book in of the Republic Plato criticizes the popular 
religion as embodied in Homer’s poetry, and in Book X he 
contrasts Homer with Pythagoras. Besides the defects of 
his moral teaching, he (Homer) has none of the marks of the 

* The Neoplatonic Trinity is traced by Porphyry to Plato. See Thomas 
Whittaker, The Nea-Piatonists^ 2nd ed. {1918), p. 36; see also Enneads^ v, i. 8. 
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great teacher. He had no followers; he founded no school; 
he inspired no disciples; he gave no valid rule of life. The 
religion of Pythagoras w^as based on the Orphic teaching 
with its austere asceticism, its voluntary poverty and com- 
munity of goods, its belief in rebirth and respect for animal 
life. Aristotle suggests that Plato follows closely the teaching 
of the Pythagoreans. He took up Orphic and Pythagorean 
views and wove them into the texture of his philosophy. 

The essential unity of the human and the divine spirit. 
the immortality of the human soul, the escape from the rest- 
less wheel of the troublesome journey, the phenomenality 
of the world, the contempt for the body, the distinction 
between knowledge and opinion contradict every single idea 
of Greek popular religion.* They are eccentrics in the sphere 
of Greek thought. 

"Empedocles accepts as indefeasible facts the divine nature 
of the soul and the doctrine of the souFs fall from its original 
divine condition into the corporeal state in which it must 
expiate its guilt by a long pilgrimage through the bodies of 
men, animals, and plants. Asceticism is for him one of the 
most effective means of delivering the soul from the world 
of sense. ‘Whbever exerteth himself, with toil, him can we 
release.' The soul at length returns to its divine status and 

* The contrast between the Greek spirit and Plato’s thought is pointed out 
by Rohde: ‘The real first principle of the religion of the (jreek people is this — 
that in the divine ordering of the world, humanity and divinity are absolutely 
divided in place and nature, so they must ever remain. A deep gulf is fixed be- 
tween the worlds of mortality and divinity. . . . Poetic fancies about the “Trans- 
lation” of individual mortals to an unending life enjoyed by the soul still united 
to the body might make their appeal to popular belief; but such things re- 
mained miracles in which divine omnipotence had broken down the barriers 
of the natural order on a special occasion. It was but a miracle too, if the souls 
of certain mortals were raised to the rank of Heroes, and so promoted to ever- 
lasting life. The gulf betw'een the human and the divine is not made any 
narrower on that account; it remained unbridged, abysmal. , . . Nevertheless, 
at a certain period in Greek history, and nowhere earlier or more unmistakably 
than in Greece, appeared the idea of the divinity, and the immortality implicit 
in the divinity, of the human soul. That idea belonged entirely to mysticism^ 
EiT. (1925), pp. 253-4). Sir Richard Livingstone writes that 
*Pkto is the most eminent representative of the heretics*. ‘He is the prophet in 
literature of the Orphic worship, which' coming from Thrace in the sixth cen- 
tury, spoke of immortality and rebirth, of intimate union with God, of heaven 
for the initiate and mud pools for the sinner, preaching asceticism and purity 
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the wise men who practise such holy living eventually be- 
come gods while yet on earths 

The divine origin of the soul, its pre-existence, its fall 
into corporeality, its judgement after death, its expiato^ 
wanderings through the bodies of animals or men according 
to its character, its final redemption from the cycle of rebirth 
and its return to God, are common to the mystery cults and 
Plato and Empedocles. This tradition is something which 
Hellenic thought, untouched by alien speculation, was per- 
haps not very likely to have developed, and we have it in 
a striking form in Indian religion. 

To the student of cultural development it is indifferent 
whether similarities are due to borrowing or are the result 
of parallel intellectual evolution; the important thing is that 
the ideas are similar. They were firmly established in India 
before the sixth century b.c., and they arise in Greece after 
that period. History does not repeat itself except with varia- 
tions. It is idle to look for exact parallels, but we can trace 
a resemblance between the two systems, the Indian and the 
Greek. There are some who regard It as derogatory to 
the Greeks to send them to school to older cultures and 
assume them to have taken thence some of the sources of 
their knowledge and belief. But people of their acute intel- 
lectual vigour, inquisitiveness, and flexible mind cannot help 
being influenced by foreigners with whom they come into 
frequent and intimate contact as soldiers and merchants, as 
adventurers, seamen, and warlike settlers. When native 
traditions fail to satisfy increasing curiosity and thirst for 
knowledge, foreign sources are drawn on more freely. To 
be a Greek is not to be impervious to every other form of 
thought. 

The spirit of bigotry increased in the West only after 
Christianity became organized by the Catholic Church. Till 

as a road to the former, and somewhat after the &shlon of the Egyptian Book 
of the Dead, giving its votaries elaborate instructions for their bebaviour when 
they found themselves in the lower world' (Greek Genius mi its Meaning Us, 
pp. 197-8). The mind of Plato was heavily charged with Orphic mysticism 
mainly derived from Asiatic sources* India, always the home of mystical 
devoti<m, probably contributed the major share* (Stutfield, Mystieism and 
Catk&lkum {1925), p. 74). 

* JFr. 146. 
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then the new ideas and worships did not suggest foreign 
domination or alarm national pride and jealousy. They were 
freely adopted when old forms were felt to be unsatisfying. 
The Hindus, on the other hand, have been in all ages pre- 
occupied by religious questions and were, in their vigorous 
days, interested in the spread of their ideas. The establish- 
ment of Hinduism in Java and Indo-China and the spread 
of Buddhism in large parts of Asia indicate that in wide 
tracts and long periods the Indians have been culturally 
enterprising. Up to a point it is a sound principle not to 
admit that resemblances prove indebtedness unless we can 
show the exact way in which intercommunication between 
two cultures took place, but the possibility that all records 
of such contacts may disappear cannot be ignored. We have 
little evidence to show how and when the Hindu coloniza- 
tion of Java took place. We are not completely in the dark 
on the question of Indian influence on Greece. Speaking 
of ascetic practices in the West, Professor Sir Flinders Petrie 
observes : 

‘The presence of a large body of Indian troops in the Persian army 
in Greece in 480 b.c. shows how far West the Indian connections were 
carried; and the discovery of modelled heads of Indians at Memphis, 
of about the fifth century b.c., shows that Indians were living there 
for trade. Hence there is no difficulty in regarding India as the source 
of the entirely new ideal of asceticism in the West.’^ 

Ascetic practices developed in the tradition represented by 
the schools associated with the mystery cults, Pythagoras, 
and Plato, and in it we may suspect the influence of India 
directly or indirectly through Persia. 

Dr. Inge observes that the Platonic or the mystical out- 
look on life for which religion is at once a philosophy and 
a discipline ‘was first felt in Asia', especially in the Upani- 
sads and Buddhism. 

‘This mystical faith appears iit Greek lands as Orphism and 
Pythagoreanism. In Europe as in Asia it was associated with ideas of 
the transmigration of souls and a universal law of periodical recurrence. 
But it is in Plato, the disciple of the Pythagoreans as well as of Socrates, 
who was probably himself the head of a Pythagorean group at Athens, 

* Israe/ p. 
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that this conception of an unseen eternal world of which the visible 
world is only a pale copy, gains a perntanent foothold in the West.’i 

Professor E. R. Dodds insists on the ‘Oriental background 
against which Greek culture arose, and from which it was 
never completely isolated save in the minds of classical 
scholars*. 2 

The importance of Indian influence on Greek thought is 
not to be judged by the amount of information about it which 
has survived. Eusebius (a.d. 315) preserves a tradition 
which he attributes to Aristoxenus, the pupil of Aristotle, 
and a well-known writer on harmonics, that certain learned 
Indians actually visited Athens and conversed with Socrates. 

‘Aristoxenus the musician tells the following story about the 
Indians. One of these men met Socrates at Athens, and asked him 
what was the scope of his philosophy. “An inquiry into human 
phenomena,” replied Socrates. At this the Indian burst out laughing. 
“How can we inquire into human phenomena,” he exclaimed, “when 
we are ignorant of divine ones?” 

The date of Aristoxenus is 330 b.c. If Eusebius is to be 
trusted, we have contemporary evidence of the presence in 
Athens as early as the fourth century b.c. of Indian thinkers. 
The visit of the Indian to Athens is also mentioned in the 
fragment of Aristotle^ preserved in Diogenes Laertius. s 
Even if these stories are apocryphal, they are legendary 
formulations of the view of the influence of Indian thought 
generally accepted in the later Academy. At any rate, while 
the popular religion of the Greeks is united to the Vedic 
beliefs, the mystic tradition of the Orphic and the Eleusinian 
cults, Pythagoras and Plato, which has had a great develop- 
ment in Greek and Christian thought, started with certain 
fundamental principles which are common to Indian and 

* Tie Plaionk Traditim in English Religious Thought (1926), pp. 7 and 9. 

* Humanism and Technique in Greek Studies (1936), p. 1 1. 

^ Praeparatio Evangelka, xi. 3. 

4 32. *We find in the fragments of Aristotle’s lost dialogues, which were 
mostly written during his earlier period, a surprising interest in certain features 
of Oriental religion’ (Werner Jaeger, ‘Greeks and Jews’, Journal of Religion^ 
April 1938, p. 128). 

* ii. 45. Eudoxus, the astronomer and friend of Plato, was greatly inter- 
ested in Indian thought. See Pliny, Natural History^ xxx. 3. 
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Greek mysticism. It gave rise in Christianity to the con- 
sciousness of sin and the need of redemption, rewards and 
punishments after death, the latter both purgatorial and 
punitive, initiation by sacraments as a passport to a happy 
life hereafter, the necessity for moral as well as ceremonial 
purity. Alien In origin, alien to the spirit of Hellenism, 
predominantly Indian in character and content, walking in 
the shadow without support from the State, the Orphic, the 
Eleusinian, the Pythagorean brotherhoods, and Platonic 
schools prepared the way for the later Platonism and for 
certain elements in Catholic theology.^ 

* Cf. Mayer*. Egyptian, Persian, and Indian cultural influences were ab- 
sorbed into the Greek world from very early times* {Po/itka/ Thought (1939), 
p. 7). As for the influence of Greece on India, it has not been on the deeper 
levels of life. In the sphere of art the Greek influence was considerable. 
Perhaps the idea of representing the founder of Buddhism as a man originated 
with them. Tarn says: ‘Considered broadly, what the Asiatic took from the 
Greek was usually externals only, matters of form; he rarely took substance — 
civic institutions may be an exception — and never spirit. For in matters of 
the spirit Asia was quite confident that she could outstay the Greeks; and she 
did’ {The Greeks in Bactria and India (1938), p. 67). Again; ‘Indian civilisa- 
tion was strong enough to hold its own against Greek civilisation, but except 
in the religious sphere, was seemingly not strong enough to influence it as 
Babylonia did; nevertheless we may find reason for thinking that in certain 
respects India was the dominant partner* (ibid., pp. 375--fi). ‘Except for 
the Buddha-statuc the history of India would in all essentials have been pre- 
cisely what it has been, had Greeks never existed* (ibid., p. 376). 



INDIA AND WESTERN RELIGIOUS THOUGHT: 
CHRISTENDOM— I 


I 

ALEXANDER’S invasion of India in 327 b.c. starts a 
J_^doser interchange of thought between India and the 
West. Buddhism must have been prevalent in India for over 
a century before Alexander’s time, and he made an effort to 
acquaint himself with Hindu and Buddhist thought. He 
sent a Greek officer named Onesicritus, a disciple of Dio- 
genes the cynic philosopher,^ to Taxila, the famous seat of 
learning, and the latter succeeded in getting an ascetic called 
Kalanos to join Alexander’s entourage. In the feast at Susa 
which he celebrated on his return from India his great dream 
of the marriage of Europe and Asia took practical shape. 
He had already married Roxana, a princess from Bactria, 
and now he took as a second consort Statira, the daughter 
of Darius. Nearly a hundred of his superior officers and ten 
thousand of his humbler followers followed the emperor’s 
example and took Asiatic brides. 

Pyrrho is said to have taken part in Alexander’s expedi- 
tion to India and acquired a knowledge of Indian thought. 
In the New Academy we find a blend of the two schools of 
Plato and Pyrrho and a leaning to negative conclusions. The 
highest condition of the soul is declared to be impertur- 
bability. The joyousness of the Greek gives place to inde- 
pendence of external circumstances. The religion of the 
Epicureans, the contemplation of the nature of the gods with 
a mind at rest, that of the Stoics, who identified God with the 
living universe, with its reason, and looked upon man as 
having in him a particle of the divine reason, are in the same 
line of development. They are both parts of the new world 
which Alexander had made, produced by the feeling that 
a man was no longer merely a part of his city-State. Man, 
with Alexander, ceases to be a fraction of the polis or the 
city-State, He is an individual bound by relations to the 
* Strabo, XV, c. 715. 
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other individuals of the world. Zeus and Athena had been 
good protectors of the citizens living side by side in a small 
area, but when this little world grew up into the Oikoumene, 
the inhabited world as known, they could not serve. It w^as 
one of the great moments of history when Alexander, at the 
famous banquet, prayed for a union of hearts (homonoia) 
and a joint commonwealth of Macedonians and Persians. 
He envisaged a brotherhood of man in which there should 
be neither Greek nor barbarian, though his outlook was 
more political than spiritual.^ Zeno responded with alacrity 
to the appeal of Alexander and in his Republic set forth the 
vision of a world which should no longer be separate 
States but one great city under one divine law, where all 
were citizens and members one of another, bound together 
not by human laws but by their own voluntary adhesion or 
by love, as he called it.^ This great hope has never quite 
left us, though we seem to be as far away from it as in the 
third century b.c. The Stoic universe is one great city ruled 
by one supreme power envisaged under many aspects and 
names. Nature, Law, Destiny, Providence, Zeus. Every- 
thing was a derivative of God and so was God. Human 
minds were sparks of the divine fire, though human body 
was clay. Wealth and poverty, sickness and health are 
matters of indifference. The wise man would not worry 
about such things but attend to the things of the soul. In 
the realm of spirit men could be equal, whatever their earthly 
status may be. Both the Stoics and the Epicureans laid full 
stress on philosophy as a way of life and desired the avoid- 
ance of passions and emotions, which bring the unhappiness 
of unsatisfied desire. Already in the third century b.c. 
Cleanthes, who succeeded Zeno, identified the traditional 
deity Zeus with the world god of Stoicism.^ The anthropo- 

* See further, pp. 386-7. * Cf. Marcus Aurelius (iv/23): *A famous 

one says Dear City of Cecrops and wilt not thou say Dear City of Zeus?’ 

^ Most glorious of immortals, Zeus all powerful. 

Author of Nature, named by many names, all hail. 

Thy law rules all; and the voice of the world may cry to thee 
For from thee we are bom, and alone of living tMngs 
That move on earth arc we created in God’s image. 

The hymn closes with an apostrophe to ‘omnipresent law*. {Th Oxford Smk 
of Gretk Fme in Translaiion (1938), pp. 533 and 535.) „ 
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hie tendency diminishes and Jupiter becomes, not one 
hurls the thunderbolts with his own hands’, but ‘the 
and guardian of the universe, the mind and spirit of 
odd’ (Seneca).^ The highest life of man is to live in 
iance with the reason which is implanted in him as 
and pattern of the divine reason of the universe. The 
►f the individual is not immortal, for it must perish at 
sneral conflagration which is to destroy this sensible 
. The fiery element in it will be taken over into the 
central fire. The souls retain their individuality until 
cle of time is completed. Marcus Aurelius says: ‘You 
IS a part of the whole, you will vanish into that which 
^ou birth or rather you will be taken up by a change 
ts generative reason.* The Stoics did not reject the 
3f the people; they were treated as parts of the world 
Veils mercifully granted to the common man to spare 
2S the too dazzling nakedness of truth’.^ We can know 
y the practice of introversion. The works of Alexander’s 
inions, Diognetus, Aristobulus, Nearchus, and others, 
\ot come down to us. 

xander left behind him Greek colonists and soldiers , 3 
1 the north-west frontiers for some centuries Greek 
li-Greek principalities continued. In the political un- 
nent after Alexander’s invasion Chandragupta came 
wer, overthrew the Macedonian supremacy, and 
ally conquered the whole of Hindustan. The Greek 
: Seleucus Nikator (third century b.c.) gave one of his 
ters in marriage to the Indian sovereign and sent an 
sador to his court at Pataliputra (Patna), Megasthenes, 
ives the West an interesting account of the social and 
al conditions of India during his time. ‘In many 
he says, ‘their teaching agrees with that of the 
s.*^ Megasthenes was succeeded by Daimachus of 
a, who went on a series of missions from Antiochus I 
idusara, the son of Chandragupta. Pliny tells us of 
lin Dionysius who was sent to India from Alexandria 
olemy Philadelphus (2^5—247 b.c,).^ A^oka, who 

Bailey, PAasrs in the Religion 0/ Ancient Rome ( 1 93 2), p. 2 3 3 . 

, Hellenistic Cwilixation^ and ed. {1930), pp, 304-5. 

ridge History of Indian vol. i (1922), pp. 419-20. ♦ Nat. Hist. vi. 2 1. 
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ascended the throne of Magadha in 270 b.c., held a Council 
at Pataliputra, when it was resolved to send missionaries to 
proclaim the new teaching throughout the world. In accor- 
dance with this decision A 4 oka sent Buddhistic missions to 
the sovereigns of the West> Antiochus Theos of Syria, 
Ptolemy Philadelphus of Egypt, Antigonos Gonatas of 
Macedonia, Magas of Cyrene, and Alexander of Epirus.^ 
From Anoka’s statements it may be inferred that his missions 
were favourably received in these five countries. Between 
190 and’ 1 80 B.c. Demetrius extended the Bactrian Kingdom 
into India and conquered Sind and Kathiawar. The Greeks 
who settled in India gradually became Indianized. Of the 
monuments which survive of the Indo-Greek dynasties is 
a pillar discovered at Besnagar in the extreme south of the 
Gwalior State (140 b.c,). The inscription on it in Brahmi 
characters says: ‘This garuda column of Vasudeva [Visnu] 
was erected here by Heliodorus, son of Dion, a wor- 
shipper of Visnu and an inhabitant of Taxila, who came as a 
Greek ambassador from the great King Antialcidas to King 
Kallputra BhSgabhadra, the saviour, then reigning pros- 
perously in the fourteenth year of his kingship,*^ By the time 
of these inscriptions the Greeks born in India became com- 
pletely Indianized. The greatest of the Indo-Greek kings 
was Menander, who was converted to Buddhism by the 
Buddhist teacher Nagasena (i 80-1 60 b.c.). His conversion 
is recorded in the famous work MilindapatikaJ^ About the 
year 160 b.c, the Scythians, driven from their ancestral 
homes in central Asia, swept down over the Jaxartes and the 
Oxus, subdued Kabul and the Panjab, and extended their con- 
quests to and established themselves in the valley of the 
Ganges. With the conversion of one of their most, powerful 
monarchs, Kaniska ffirst century a.d.). Buddhism entered 
on a second period of glory and enterprise, Alexander Poly- 
histor of Asia Minor, according to Cyril of Alexandria, knew 
a good deal about Buddhism. Clement of Alexandria quotes 
the work of Polyhistor.'^ Accdrding to the Mahavamia^ at 

* Thirteenth Rock Edict. * See further, p. 386. 

* Questhns cf Milindaf vd. ancv, Bacrtd Books of ike MssL Sec, however, 
Tam, Tie Grieks iw Bactria stnd Imim (1938), pp. 168-9. See further p. 386. 

* Btromaig, Hi. 7. He mention* an Indsan older which includes both men 
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the foundation of the great tope by the king Dutthagamini 
in the year 157 b . c . ‘the senior priest of Yona from the 
vicinity of Alasadda [Alexandria] the capital of the Yona 
country attended accompanied by thirty thousand priests’. 
The number is, of course, an exaggeration, Strabo Uztes 
on the authority of Nicolaus of Damascus that an Indian 
embassy including a thinker who burnt himself to death at 
Athens in 20 b . c . was sent to Augustus by the Indian king 
Poros.* 

During all this period India and the West had extensive 
trade relations. When Alexander chose in Egypt the site 
for a city which was destined to perpetuate his name, the 
preparation for the blending of Eastern and Western cul- 
tures started. For a thousand years Alexandria continued to 
be a centre of intellectual and commercial activity because 
it was the meeting-place of Jews, Syrians, and Greeks, 
Milindafanha mentions it as one of the places to which the 
Indians regularly resorted. 

II 

The facts of religious origin and growth, are most im- 
portant though most uncertain, and one’s views can be stated 
only with great reserve. Most probably Indian religious 
ideas and legends were well known in the circles in which 
the accounts of the Gospels originated. The Jewish religion 
czn only be properly understood if its v ast backgroun d^ 
taken into accomit, i^the np n-Semitic influences on Pal estine 
and Syria are considered, Indian or Ind(>Jranian groups 
who worshipped the Vedic deities, Mitra, Varuna, Indra, 
and others, were found in and to the north of Syria in the 

and women, who lived in celibacy, devoted themselves to truth, and wor- 
shipped pyramids (sfupa) which contained the bones of their god. The m^s 
of people worshipped Herakles and Pan. The Brahmins abstained from 
animal food and wine. 

* Invasion nf India by Alexander the Greats by M‘CrindIe (1893), p. 389; 
Strabo, xv. x. 73; see also Dion Cass. liv. 9. Plutarch refers to the self-immo- 
lation in Vit. Alex, 69. According to Plutarch, ‘the Tomb of the Indian* is one 
of the sights shown to strangers at Athens. Lightfoot considers that this hero 
was alluded to by Paul in i Corinthians xiii. 3: Tf I give my body to he 
burned, and have not love, it profiteth me nothing* {Bt, Paulas Epistles ti> the 
C$lossiam and to Philemon (1875), p. 1 56 n.), (Sssius Dio (liv. 9. lo) com- 
ments on this self-immolation. 
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middle of the second millennium bx. These gods of the Rg 
Veda were known to the Hurrians of Mittani and the Hit- 
tites of Anatolia. Professor S. A. Cook writes: 

‘I n what may roughly be called the “Mosaic” age, viz, that illustrated 
by the Arnarna letters and the “Hittite” tablets from Boghaz-Keui.^ 
Palestine was exposed to Iranian (Old Persian) or Indo-European 
influence. This was centuries before the days when it was parr of the 
Persian Empire. , . In the Mosaic Age, Varuna, the remarkable 
ethical God of ancient India, was known to North Syria, and round 
about the time of the second Isaiah, the Zoroastrian Ahura-Mazda, 
doubtless known to the Israelites, was a deity even more spiritual/^ 

Any interpretation of the Jewish religion which ignores the 
total environment in which it grew up would be dangerously 
narrow. Two centuries before the Christian era Buddhism 
closed in on Palestine,^ The Essenes, the Mandeans,^ and 
the Nazarene sects are filled with its spirit. Philo, writing 
somewhere about a.d. 20 , and Josephus fifty years later 
relate that the Essenes, though Jews by birth, abjured 
marriage and practised a form of communism in the matter 
of worldly goods. They abstained from temple worship, as 
they objected to animal sacrifices. They were strict vege- 
tarians and they drank no wine.-^ They refrained from trade, 
owned no slaves, and, according to Philo, there were not 
among them any makers of warlike weapons. While they 

* The Truth of the Bible (1938), p. 24. 

* Buddhism and Christ ianity in later years happen to be confused with each 

other. Manichaeism is a s>Ticretism of Buddhist, Zoroastrian, and Christian 
views. Mohammad mixes up the legends of Christ and Buddha. The Bud- 
dhist-Christian romance of Baarlam and Joasaph spread from the West from* 
the sixth century onwards until at last in the sixteenth century Buddha was 
canonized as a Catholic saint. The name Joasaph is derived from Bodhi- 
sattva, the technical name for one destined to attain the dignity of a Buddha. 
See Sir E. A. Wpllis Budge, Baralam and Tewasef, being the Ethiopian version 
of a Christianised Rescension of the Buddha and the Bodhisattva, 1923. In t£e 
eighth century there was an imperial edict in China forbidding the mixture of 
the two religions. See Takakusu, (1896), p. 224. 

^ The Mandeans flourished in Mai§an, which was the gate of entry for 
Indian trade and commerce with Mesopotamia. Indian tribes colonized 
MaiSan, whose port had an Indian temple. Mandean gnosis is full of Indian 
ideas. 

^ ‘In the as'.etidsm of the Essene we seem to see the germ of that Gnostic 
dualism which regards matter as the principle, or at least the abode of evil* 
(Lightfoot, St, BauVs Epistles to the Colossians and to Philemon (i 875), p. 87). 
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shared in common with other Jews respect for Moses and 
the Mosaic Law, they adopted the worship of the Sun, 
probably as a symbol of the unseen power who gives light 
and life. They did not believe in the resurrection of the 
body, but held the viev^ that the soul, now confined in the 
flesh as in a prison-house, would attain true freedom and 
immortality when disengaged from these fetters. They ac- 
cepted the doctrine of the pre-existence of the soul. They 
also believed in intermediate beings between God and the 
world, in angels, and were interested in magical arts and 
occult sciences. They had their mysteries, which they looked 
upon as the exclusive possession of the privileged few. They 
held that by mental discipline and concentration we can heal 
the fissure in our minds. Admission into the sect was both 
long and difficult, with its careful rites of initiation and 
solemn oaths by which the members were bound to one 
another. The Essen es were famous for their powers of 
endurance, simple piety, and brotherly love.^ 

John the Baptist was an Essene. His time of preparation 
was spent in the wilderness near the Dead Sea. He preached 
the Essene tenets of righteousness towards God and mercy 
towards fellow men. His insistence on baptism was in accord 
with the practice of the Essenes. Jesus was influenced 

^ Josephus suggests that the Essenes ‘practise the mode of life which among 
the Greeks was introduced by Pythagoras* {Ani, xv. 10. 4). Lightfoot 
criticizes this view, which is supported by Zeller, and holds that the foreign 
element of Essenism is to be sought in the East, to which also Pythagoreanisra 
may have been indebted. ‘The fact that in the legendary accounts, Pytha- 
goras is represented as taking lessons from the Chaldeans, Persians, Brahmins 
and others may be taken as an evidence that their own philosophy at aE events 
was partially derived from Eastern sources* {St. FauVs Epistles to the Colossians 
and to Philemon (1875), p. 148). He finds broad resemblances between 
Essenism and the religion of Zoroaster in the matter of dualism, Sun-worship, 
angelolatry, magic, and striving after purity. Hilgenfeld and Renan suggest 
Buddhist influence. ‘The doctrines of the remoter East had found a welcome 
reception with the Essene* (Milman, The History of Christianity (1867), 
vol. ii, p. 41). 

According to Dr. MofFatt, ‘Buddhistic tendencies helped to shape some of 
the Essenic characteristics’ {Encyclopaedia of Religion and Ethics^ vol v, 
p. 401). It is claimed that the Book of Enoch states the Essene views. - We 
have in it a complete cosmogony with references to the mundane egg, angels 
and their connexion with heavenly bodies, the rebellion of Satan and his host 
against God, and the fall of the watchers set over the earth. 
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greatly by the tenets of the Essenes. Before His appearance 
in Galilee Jesus worked as a disciple of John, and He prac- 
tised baptism. He looked upon John as His master and fore- 
runner, as the greatest among those born of women. Both 
preached salvation by the forgiveness of sins. Jesus' emphasis 
on non-resistance to evil may be due to the Essenes. 

The Book of Enoch is a remarkable Hebrew work, written 
several years before the Christian era, full of non-Jewish 
speculations.^ Some of the central features of Jesus’ con- 
sciousness and teaching may be traced to it. Enoch, the 
saint of antiquity mentioned in Genesis,^ preaches the 
coming world judgement, and proclaims ‘the Son of Man’ 
who was to appear in order to rule with the righteous as their 
head in the time of the new age. The four titles attributed 
to Jesus in the New Testament — the Christ, 3 the Righteous 
One,^ the Elect One, 5 and the Son of Man^ — are all to be 
found in the Book of Enoch. Enoch speaks with great con- 
viction and authority: ‘Up to the present time there has 
never been bestowed by the Lord of Spirits such wisdom 
as I with my insight have received according to the good 
pleasure of the Lord of Spirits.’ He exalts the conception 
of the Son of Man ‘who has righteousness, with whom 
righteousness dwells and who reveals all the treasures of 
what is hidden’. Professor Otto is emphatic that this idea 
of a Son of God who was also a Son of Man is ‘certainly 
not from Israel. . . , The figure of a being who had to do 
with the world, and who was subordinate to the primary, 
ineffable, remote, and aboriginal deity is of high antiquity 
among the Aryans. ... It may be regarded as indubitable 
that the phrase “this Son of Man” points back in some way 
to influences of the Aryan East. ’7 The Son of Man is also 
‘the Elect One in whom dwells the spirit of those who have 

* Dr. Charles thinks that the book was composed about So b.c. ‘It was 
completed at the latest about the middle of the last century befpre Christ* (R. 
Otto, The Kingdom of God and the Son of Man (1938), p. 177). Otto finds in 
it ‘speculations (which clearly betray their origin in an Iranian and Chaldean 
source) about the world and the angels and visions of the supernatural world 
and its mysteries’ (p. 176). In the subsequent pages this indebtedness is 
worked out. 

* V. 23 3 xlviiL 10. ♦ xixviii, 2. 

* ad. 5. 6 xlviii. 4. 7 Otto, op. cit., p. 187. 
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fallen asleep in righteousness’.^ When they rise up into all 
eternity, they will be clothed with the garment of glory; 
*your garments will not grow old and your glory will not 
pass away’. 2 The metaphor of garments recurs in Paul’s 
eschatology and reminds us of the radiant body made of the 
element of the pure (Juddhasattvd) of the Hindu mythology. 
‘The Elect One will sit upon my Throne. He is the 
anointed one.^ The Messianic idea of the Jews asserts itself 
here. The political fortunes of Israel and Jerusalem and the 
return of the scattered tribes are mixed up with the tran- 
scendent world catastrophe. 

Enoch himself is proclaimed the Son of Man. ‘He was 
taken up on chariots of the Spirit’, s where he sees ‘the patri- 
archs and the righteous, who have dwelt in that place from 
time immemorial*.^ ‘Thereafter my spirit was hidden and 
.it ascended into heaven’, where he sees angels clothed with 
the garments of glory.^ He himself is transformed into an 
angel: ‘And the Lord said unto Michael: Take Enoch and 
remove his earthly garments and anoint him with good oil 
and clothe him in glorious garments. I looked upon myself 
and I was like one of the glorious ones.’ Michael leads 
Enoch by the hand and shows him ‘all secrets of mercy and 
righteousness’. Thereupon ‘the spirit transported Enoch to 
the heaven of heavens’,® where he saw ‘the Aged One [God 
Himself]. His head was white and pure as wool and his 

* ‘Few could think that anything of the kind could enter the mind of an 

Israelite. But on Aryan soil the conception that the soul after death enters 
into its i§tadevata goes far back into Vedic times* (p. 1 89). * Ixii. 14. 

3 li. 3. Jesus says the same of Himself. See Luke xxii. 29, 

^ xlv. 3, 4. 5 Ixx. 2 ff. 

^ Cf. the Hindu conception of the pitfioka or the world of manes. 

‘Their garments were white and their clothing and countenance bright 
as snow ’ Cf. with this the Hindu conception of devaloka, 

* R. Otto asks: ‘Whence came these ideas, of which neither the prophets 
nor the Old Testament as a whole had the slightest notion?* and answers: 
‘Far off in the Indo- Aryan East, we find the clearest analogy to the process 
here described of spiritual ascent, of unclothing and rcclothing* (pp. 204-5). 
After a short statement of the Hindu view, he says: ‘These materials are found 
in India in more primitive form not merely at a late period but in the remote 
pre-Christian Kauptaki Upanisati, That such ancient Aryan conceptions had 
analogues in Iran is not to be doubted. That they shine through in our Bmk 
of Enoch is just as certain* (p. 206). 
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raiment indescribable. . . . When I fell upon my face . . . my 
whole body melted away, my spirit was transformed. He 
came to me and greeted me with his voice Ton are the Son 
of ManJ The predicates which are attributed to Enoch’s 
God are those which are found in the Upanisads.^ The Book 
of Enoch suggests that out of the illimitable and incom- 
prehensible proceed the limited and comprehensible with 
its series of aeons, and this account of creation is gnostic in 
spirit. 

What is claimed by Jesus later may be compared with 
these words: ‘All who shall walk in thy ways, thou whom 
righteousness never forsakes, their dwelling and inheritance 
will be with thee, and they will never be separated from thee 
unto all eternity/ We are called upon to walk in His ways, 
confess Him, and become personal followers of Him, and 
if we succeed each one of us can be the Son of Man; and 
now comes the vital conclusion in which God proclaims, 
'For I and my son will be united with them for ever in the 
ways of truth /^ The Son of Man is the Son of God. He is 
the saviour: ‘He shall be a staff to the righteous whereon to 
stay themselves, and not fall. And he shall be the light of 
the Gentiles, and the hope of those that are troubIed-of~ 
heart. He is pre-existent from the beginning, He pos- 
sesses universal dominion, s and all judgement is committed 
to Him.^ When Jesus manifests His spiritual insight by 
His suffering unto death He inherits the Kingdom. He is 
the Son of Man and the Son of God. It is the ancient Hindu 
tradition which Enoch illustrates and Jesus continues. 

God together with His Son enters into personal fellowship 
with those who walk in the ways of truth and righteousness. 
The souls in the afterworld are separated into three divi- 
sionsJ The first is made for the spirits of the righteous, the 
second ‘for sinners when they die and are buried in the earth 

* The atmosphere of the predicates whicii describe Enoch^s primitive 
deity is quite Indian’ (R. Otto, The King<iom of God and the Son of Man 
(1938), p. 398)* * cv, 2. 

^ xlviii. 4; R. H. Charles (1917), p. 66. 

^ xlviii, 2, The Son of Man was previously hidden and the Most High 
kept him before his power’ (Ixii. 6). Perhaps he was pre-existent in the sense 
that he was foreseen and chosen. , s kii. 6. 

® bix.27. ^ndi. 9-13. 
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and judgment has not been executed upon them in their 
lifetime*, and the last ‘for the spirits of those who . . . were 
slain in the days of the sinners. Nor shall they be raised 
from thence.* The destiny of each soul is defined according 
to its character on earth. Though immortality is usually 
reserved for the righteous Jews only, on occasions it is 
extended to all men. This doctrine and that of rewards and 
punishments after death influenced conriderably the New 
Testament writers, 

Christ’s Messianic act in conducting the Lord’s Supper 
may have been suggested by the words: ‘The Lord of Spirits 
will dwell above them, and they will eat with that Son of 
Man, and lie down and rise up unto all eternity/^ 

Different views are held in regard to the founder of 
Christianity, (i) Jesus was the Son of God who came down 
from heaven, played His assigned part, and then retired, 
(ii) He was a fanatic whose dominating idea was an early 
catastrophic last day and Judgement. 2 (iii) He was a great 
moral teacher who came into the world like other men and 
became the Son of God much as we become sons of God. 
He was one of ourselves despite His amazing personality. ^ 
(iv) He was a prophet like others.** (v) Some even deny that 
He existed at all.s 

Jesus left nothing written. For some years after His 
death, His disciples believed that His return as judge and 
the consummation of this age were imminent. This hope 
was found even about the end of the first century. * The 
need for compiling trustworthy records of Jesus’ life and 
sayings was felt late in the second generation, and it is 
difficult to assume that the accounts of the evangelists are 
historically accurate. They brought together the oral tradi- 
tions which in transmission were added to and altered. The 
similarity of the Synoptic Gospels is explained by the hypo- 
thesis that Matthew and Luke used Mark and a second 
source called Q, now lost, Bltest criticism is of opinion that 
*thc growth of a New Testament Canon is the result of a 
long development of which the most important stages lie in 
the second century although it was only concluded in the 

* kii. 14, \ s. 5 Sec hnher, p?. 

^ 2 Peter iii. 3-9. 
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fifth century or perhaps in a still later period^^ The school 
of criticism which has come to be known as that of Form'- 
Criticism argues that the accounts of Jesus transmitted to us 
by the Evangelists are historically quite untrustworthy. 
They have been moulded by the devotional needs and 
spiritual experiences of the early Christian communities. 
They tell us more of the faith of the Church than of what 
Jesus actually said and did. We find in the Gospels not so 
much facts of history as the fancies of the devout.^ Origen 
suggests something similar about the method adopted by 
the Evangelists. It was their purpose, he says, *to give the 
truth where possible, at once spiritually and corporeally, but 
where this was not possible, to prefer the spiritual to the 
corporeal, the true spiritual meaning being often preserved, 
as one might say, in the corporeal falsehood*.^ Naturally the 
Synoptic Gospels deal with problems which have largely lost 
their meaning for us. Scholars do not hesitate to say that 
*to such an extent are the Synoptic Gospels Jewish books, 
occupied with problems belonging originally to first century 
Judaism, that it makes large parts of them difficult to use 
as books of universal religion'.^ It is obvious that we have 
to be very cautious in dealing with the Gospels as historical 
records. Even if they are the products of fervent devotion, 
there must have been an historical focus for the pious 
imaginings, and that, perhaps, was the conviction that those 
who lived with Jesus felt that they had been in contact with 
a personality so superior to them as to deserve divine 
honours. In what does the uniqueness of Jesus lie.? 

* Martin Dibelius, A Fresh Approach to the New Testament and Earfy 
Christian Literature, E.T. (1936), p. 20; see also R. H. Ligbtfoot, Hsstmy 
and Interpretation in the Gospels (1935), p- i- See further, p. 388. 

* Cf. ‘It seems, then, that the form of the earthly no less than of the 
heavenly Christ is for the most part hidden from us. For all the inestimable 
value of the Gospels, they yield us little more than a whisper of his voice; 
we trace in them but the'butskirts of his ways. Only when we see him here- 
after in his fulness shall we know hinc||; 5 »o ^ Ite was on earth. And perhaps 
the more we ponder the matter, the more clearly we shall understand the 
reason for it, and therefore shall not wish it otherwise. For, probably, we are 
at present as little prepared for the one as for the other* (R. H. Lightfoot^ 
op. cit, p. 225). 

^ Commentary on Sl Johns Gospel, x. 4. 

* F. C. Burkitt, The Earliest Sources 0/ the Life of Jesus (1910), p. 30. 
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Jesus ga¥e form and substance to the dreams which had 
haunted His compatriots for generations, but in this He was 
greatly influenced by the non-Jewish currents of thought 
and aspiration which prevailed in His circle during His 
timeJ The whole complex of ideas of the coming judge- 
ment, of a new age, of the Son of Man who will be trans- 
ported at the end of His earthly career to God, of the 
Suffering Servant, of the futility of the earthly kingdom, of 
the need for self-criticism and discipline, of love and non- 
resistance filled the air, and in the life and activities of Jesus 
we find a struggle between the traditional Jewish concep- 
tions which He inherited and the new spiritual outlook to 
which He kid Himself open. At one period the former 
tendency predominated, but towards the end the latter pre- 
vailed. 

If we take the conception of the Kingdom of God, the 
Hindus, the Buddhists, and the Zoroastrians maintained 
that the Kingdom of God was not to be identified with an 
earthly paradise, but is a life which is not of this world. The 
Hebrews contended that man was to expect and see the 
Kingdom of God within the limits of this life. An intense 
nationalism was the dominating feature of the Jewish life, 
their monotheistic creed being an adjunct of the Nation-State. 
They employed it to defend themselves against the aggres- 
sion of foreign imperialists. They developed a catastrophic 
view of the universe by which history is a succession of 
crises, a series of supernatural interventions. They looked 
forward to a great final cataclysm by which they, the chosen 
people of God, would be restored to their proper place. The 
last event would close the history of the world and inaugurate 
a new age and a new society in which Israel would be all- 
powcrfiiT and her enemies nowhere. 

There was a period in Jesus’ life when this Messianic 
conception .was the dominant one. There are ome who 

■ •* Tile New Tmtsmtsat ghres vs the story of jesas til the age of thirteen and 
is silent about tlie Belt seventeen years til His appearance' at the place of 
peaching of John the '&ipt»t. hegead* that he travelled in the East in the 
intervenmg period arc sometimes moitioiied for which there Is no imtoricai 
evMence. See Eitel# Tine EeriSrw m BrnddMism (1884), pp, 14 C; Jacolliot, 
i# /jiafl# (1870), p. 2%. 
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think that it was the only impulse in Jesus* life. For them 
Christianity started as a movement of political revolution 
against the Roman Empire and its senile supporters^ the 
Jewish priesthood. Jesus does not seem to be speaking of 
any spiritual change when He refers to the nearness of the 
impending catastrophe. He does not know when the Son of 
Man will come: only the Father knows it. He seems to 
assume a certain interval of time and anticipate wars with 
the Roman Empire, He observes, with reference to the 
Temple, that days are coming in which not one stone will be 
left upon the other. He limits His message at one stage of 
His career to the Jews only: ‘Go not into the way of the 
Gentiles, and into any city of the Samaritans; but go rather 
to the lost sheep of the house of Israel.* ‘Ye shall not have 
gone over the cities of Israel, till the Son of Man be come.* 
T am not sent but unto the lost sheep of the house of Israel.*^ 
Such passages clearly indicate the predominantly Jewish 
character of Jesus* message. His task was to prepare the 
chosen people for the impending coming of the Kingdom. 
He was destined by God to proclaim to the Jews God*s 
summons to fulfil their vocation. When Jesus announced 
after His baptism by John the Baptist, ‘The Kingdom of 
heaven is at hand. Repent*, His Jewish audience understood 
it to mean that the great catastrophe was at hand when the 
Messiah would intervene on behalf of the elect. His dis- 
ciples suspect that He is the expected Messiah. ‘This is 
that prophet that should come into the world.*^ Others 
desired to force Him to assume the role of the King. When 
he claimed to be the Messiah, the mob understood its revolu- 
tionary significance and welcomed him enthusiastically. 
When He entered Jerusalem He received the homage of 
His believers. ‘Hosanna, blessed is he that comcth in the 
name of the Ijord. Blessed is the Kingdom that cometh, 
the Kingdom of our father David.*^ Jesus was to be the 
King of the Kingdom. This interpretation is supported by 
many passages. ‘There are those who stand here who shall 
not taste of death until they see the^ Kingdom of heaven 
coming in, power*; or again: ‘This generation shall not pass 

® Mattliewx. 5-6, 23; xv. 24. ' 

* John vi. 14. ■' ^’Markix. 9. 
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away until all these things are fiiifilled.’ It may be that 
somewhere about a.o. 30 Jesus marched on Jerusalem with 
a band of His Galilean followers, seized the Temple, and 
expelled its occupants by force. His tumultuous entry roused 
the suspicion of the Roman government, and His act of 
cleansing the Temple was an attack on the authority of the 
officials. When Jesus subsequently lost control of the city 
and retired with His followers to the Mount of Olives, they 
were surprised by an armed force, having been betrayed 
by Judas. The Roman opposition to Him could not be on 
religious grounds. Rome did not persecute other worships 
with their mysteries and initiations, though each also claimed 
to be the sole guardian of revealed truth and that its officials 
held divine commissions to explain their truths to the whole 
world. The masses who looked for the break-down of the 
Roman power and the establishment of the Kingdom of 
God were greatly excited by Jesus’ Messianic hopes and 
His revolutionary message, and He was tried as a political 
insurgent, a dangerous disturber of peace, a traitor to the 
Empire. Pilate questioned Him, *Art thou the King of 
the Jews and He answered, ‘Thou sayest.’ The death to 
which He was condemned was that reserved for rebels and 
traitors. 

Before the Sanhedrin He adopted the conception of the 
Son of Man, At a point in His career, it became clear to 
Him that an attempt would be made to put Him to death. 
He claimed the right to interpret the law without reference 
to tradition. He dispensed men from Sabbath observances 
on His own authority. He held that obedience to His 
teaching was of more importance than normal obligations.^ 
His claim to interpret the law was offensive to Pharisaic 
orthodoxy, which valued traditional interpretations, and 
Sadducee conservatism, which adhered to the letter of the 
law. This situation suggested to Him that His death was 
a part of God’s plan for the establishment of the Kingdom 
with power. ' *For indeed the Son of Man came not to be 
'Served but to serve' and. to give his life as a ransom for 
many.’^ To ’ransom’ Israel was a function generally assigned 

® Mauliew vilL 2 1 ; Luke ii. ' 59. 

* Mark x. 4 5 , In the StgmMmgs Ciristiami^, editoi by Frofessora Jackson 
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to the Messiah. It may well be mat Jesus expected that His 
death would be followed by His appearance in clouds of 
glory, by the overthrow of the forces of evil, and by the 
judgement of the world. ‘Ye shall see the Son of Man 
sitting at the right hand of power.'^ Jesus believed that all 
the early predictions are to be fulfilled ir* Himself. He had 
a consciousness of mission, as the inau^rator of a new 
Kingdom, and felt Himself to be the instrument of its 
victorious power. This consciousness assumed the form of 
Messiah — Son of Man — Suffering Servant. It is uncertain 
whether Jesus knew from the beginning about His suffering 
unto death. Possibly this knowledge came to Him^ later, 
with the failure of the political objective.^ A crisis in His 
life put him in mind of the other tradition that the Son of 
Man must suffer, must be delivered up into men's hands, 
and they will put Him to death. W/hen Jesus tells His 
disciples for the first time that He must suffer, Peter re- 
proaches Him: ‘Be it far from thee, Lord: this shall not be 
unto thee’, and Jesus repulses him with sharp words: ‘Get 
thee behind me, Satan.’^ The Gospel tradition shows, clearly 
this change of emphasis in Jesus’ teaching, and the new note 
served to heighten the significance of His message. The 
intercessory and expiative power of suffering and martyrdom • 
is emphasized in all religions. In Judaism we find that 
Moses and David are rrady to give their lives for Israel. 
The lives of Jonah and Elijah and the Ma^s of Mac- 
cabean times illustrate it. If the Son of Man is to fulfil His 
vocation, He must be the redemptive suffering servant^of 
God. In the light of His fete, this conception seemed in- 

and Lalte, the editors were iacliiscd te> doubt wke&er Jesus claimed for 
Himself tie titles of ‘Mcssiili*, ‘Lord*, and even ‘Son of Man* (voL i, pp. 
285-94). * Marfcxiv. 62. 

* It is doiibtfiil wkctlier Jesaslncarr^i the snfiering of tbe Cross volimtarily, 
witb tbe pre-vision of tbe destiny to wlfch His acti<m was H^iag. If Jesns 
went np to Jenisakm convinced' tbat He woald be put to death and would 
rise again, titcre wonM not be the cimstcroaiion among 'His disdples or the 
dreadfnl cry on the Cross wMcIi shows that cradfixion was an appalling sur- 
prise, to Him. M. Loisy thinks that the journey was undertaken in the hope 
that the divine intervention to termimte the cxistfig world order wonH take 
place on His airirai 

^ Matthew xvi. 2i-|. 
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wardly akin to Him. When He had this perception, Jesus 
was certain of His exaltation to God through His death. 

His is the cause of God, and immediate and complete 
attachment to His person with the surrender of home, house, 
and possessions is true worship of God. In the style of 
Enoch, he says : ‘Ever}^one who shall confess me before men, 
him shall the Son of Man also confess before the angels of 
God.’^ The mystics are persuaded that their knowledge 
of God is unique and incomparable.^ ‘All things have been 
delivered unto me of my Father. No one knoweth who the 
Son is save the Father^ and who the Father is save the Son, 
and he to whomsoever the Son willeth to reveal him.^ In 
situations that test us, the depths of life are revealed. Tense 
moments of crisis are also the moments of grace. Are not 
the Temptations the impressions that Jesus retained of His 
interior struggles.^ 

This view that Jesus started with a Jewish nationalist 
outlook and gradually changed over to a universalist position 
need not be regarded as derogatory to His greatness or the 
Church doctrine about Him. The Church insists on the 
divinity of Jesus as well as His complete and genuine 
humanity, and looks upon the views of the Arians and the 
Docetics, the Monophysites and the Nestorians as one-sided. 
If it is a heresy to look upon Him as ‘inferior to the Father*, 
it is equally a heresy to take away anything from His 
humanity. He was not exempt from feelings incidental to 
normal humanity — ^hunger, thirst, weariness, pain, tempta- 
tion. If it is not derogatory to His nature to think that He 
felt genuine pain, shed tears at the grave of a friend, or was 
insulted, beaten, and crucified, and felt the shame and pain 
of it ail, It cannot be derogatory to think that He shared 
the political passions of His contemporaries and gradually 
shook them off. It would be to give full weight to Luke’s 
statement that ‘Jesus advanced in wisdom and stature’*^ 

From the Synoptic Gospels it is clear that the two cur- 
rents, the Jewish and the Mystic, the materialistic and the 
spiritual, were not perfectly reconciled in Jesus* mind. The 

* L«ke xii. 8. * EnocK xxxvii. 4. 

» Harnack tMuks that the words ‘No one knoweth who ^he Son is save the 
Father’ are a later addition. ^ n, $2, 
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Jewish view o£.the Kingdom is opposed to the concepnon 
underlying the words: *My Kingdom is not of this world.* 
There is a difference between the traditional interpretation 
of the Kingdom of God as the continuation of earthly con- 
ditions even to the details of eating*and drinking, and the 
mystic view that its nature cannot be indicated in the terms 
of our empirical existence. The negative descriptions of 
eternal life which we have in the Upanisads and the Buddhist 
scriptures find their echo in Jesus* declaration that heaven 
and earth shall pass away, and later sayings: Tt is not yet 
made manifest what ^e shall be*, and ‘Eye hath not seen 
nor ear heard, neither* have entered into the heart of man, 
the things which God hath prepared for them that love him.* 
These negations and contrasts suggest the reality of a world 
which is other than the familiar world of earth. To attain 
it we have to be reborn, must become ‘as the angels in 
heaven*. It is not possible in an earthly form of existence 
to be born into the Kingdom of Heaven, It is the wondrous 
new creation. This is the consummation of the earthly pro- 
cess, this eternal heaven. We can only describe it in words 
and feelings familiar to us, for we are still in and of the 
world. So we talk of sitting on thrones, feeding on banquets, 
and living as angels. All the time we are aware of the in- 
adequacy of these images to the coming of the Kingdom, 
which is not a mere correction of earthly existence, but a 
complete transformation of it. But His Jewish audience 
interpreted the symbolic descriptions as having a reference 
to the Messianic hope. The Kingdom was to come with 
flaming lightning, with the appearance of the Son of Man, 
His angels, and His judgement; starting in Jerusalem, it 
will go forth extending itself over all the world. The sons 
of Zebedee ask for the best places in the new Kingdom. The 
chief aim of the Jew was to save himself from the impending 
wrath of God. His hopes and prayers were that hie belong to 
the Kingdom of God when it should come. Resurrection 
is the only way in which the dead could share in the King- 
dom. The mystic, however, has the assurance that he has 
attained security and freedom here and now. If life eternal 
can be had here and now, there is no point in a resurrection, 
‘Jesus* preaching of the Kingdom contains elements*, says 
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Professor Riidolph Otto in his last work, ‘which arc certainljr 
not of Palestinian origin, but point definitely to connections 
with the Aryan and Iranian East/* While the Messianic con- 
ception of the Kingdom belongs to the Palestinian tradition 
the mystic conception is the development of the Indian idea. 

In Jesus’ mind nniversalism and passivism conflict with 
the exclusiveness and militarism Of His Jewish ancestors.* 
He moved forward from the latter and so often came into 
opposition with the Jews. If some of onr theologians explain 
away Jesus’ passivism and arrive at the comforting conclusion 
that He did not mean what He said or that He acquiesced 
in armed resistance to evil, as when He used a scourge of 
small cords in cleansing the Temple in the Johannine account, 
it is to no small extent due to the struggle in Jesus’ own 
mind. The Gospel according to St. John makes Jesus say, 
T pray not for the world, but for them which thou hast given 
me.’3 It is, however, beyond doubt that there was a stage 
in Jesus* life when He attained a vision of universality and 
love, and meant literally that ‘they that take the sword shall 
perish by the sword’. 

Jesus challenged the Jewish claim to the exclusive right of 
entry into the Kingdom. While they limited admission to 
the Kingdom to the righteous, Jesus announced that He 
had come to call the sinners to repentance. To the question, 

* Tke Kingdom of God and tkt Son of Man^ E.T. (193S), p. 16. 

* Dr. Qaiide Montefiore asks whether as a figure calculated to inspire 

men to heroic acts of self-sacrifice, the figure of Jesus, detached from what 
Christisms have believed about Him, is adequate. ‘What one would have 
wished to find in the life story of Jesus would be one single incident in which 
Jesus actually performed a loving deed to one of his Rabbinic antagonists or 
enemies. That would have been worth all the injunctions of the Sermon on 
the Mount about the love of enemies put together. Even if such a deed were 
«ily reported, and it were of dubious authenticity, how valuable it would be. 
**Father, forgive them’’ is of dubious authenticity but it is little the less beauti* 
ful and inspiring. Even though it refers only to the Roman soldiers and not 
to the Jews, it is nevertheless of high ethical import, *Thc deed ! The deed f * as 
the poet has it. But no such deed is ascribed to Jesus in the Gospels. Toward* 
his cncinies, towards those who did not believe in him, whether individuals, 
gTOTtps or cities (Matthew xi. ^0-4.) only denunciation and bitter words ! The 
injunctions arc bcautifiil, but how much more bcautifiil wcmiM have been a fill- 
filment of those injunctions hy Jesus himself’ QU^Mnic Ltieraimt and Gm^i 
TeacMn^ p. .104). 

* i?ii. 9. 
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Who is my neighbour? He answered: any man in trouble, 
whatever may be his race or nationality. 

Jesus protested vehemently against the Jew’s exaggerated 
devotion to ceremonial details. To the Jew the important 
question is, What am I to do? He insisted on a code of 
conduct To the Eastern religions and the mystery cults, 
the more important question is, What am I to be ? The aim 
is to become something different and not to do something 
else. Jesus is concerned, not with the wrong we do, but with 
the corruption of being of which the wrong act is the out- 
come. We must become different, change our natures, be 
born again. To be born again is to be initiated into a new 
life which is not a ceremonial act but a spiritual experience. 
Rebirth to a higher life, superiority to the bondage of the 
law, is emphasized by Jesus. We are by birth children of 
nature, by rebirth sons of God. The pathw'ay to this re- 
birth is by a life of self-control bordering on asceticism. 
So far as the Jewish tradition is concerned, there is little 
or nothing in it of an ascetic character. The Jews have no 
monks or nuns, people who live apart from the world. For 
them there is nothing vain and deceitful about the pleasures 
of the world. Ascetic practices are adopted only as a means 
for attaining trance conditions, as in the Martyrdom of Isaiah^ 
where the prophet and his companions retire to the wilder- 
ness clothed with garments of hair and eat nothing but wild 
herbs. Similarly Ezra was vouchsafed his vision on account 
of his continence.^ To prepare for the vision was the object 
of asceticism. The main Jewish tradition accepted the un- 
interrupted continuance of the present world order, the 
doctrine of the goodness of all creation and the duty of 
peopling the world and reaping the fruits of the earth.^ 

^ Athanasius in hb first festal letter (a.u. 529) writes: That great man 
Moses, when fasting, conversed with God and received the LaW, The great 
and holy Elijah, when fasting was thought worthy of divine visions, and at last 
was taken up like him who ascended into heaven. And Daniel when fasting, 
although a very young man, was entrusted with the mystery’ (A. Rolsertson, 

* C£ the famous saying: ‘A man will have to give account on the Judgement 
Day of every good thing which he refused to enjoy when he might have done 
so* (G. F. Moore, yndatsm^ m ih First Centuries of ike Christim Era ( 1 927), 
voL i, p. 265. 
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Wealth is the natural concomitant of righteousness and 
poverty of sin. The Jewish doctrine of the resurrection of 
the body implies that the body is not a thing to be con- 
demned. The righteous shall enjoy physical Well-being in 
Paradise. If there would be neither buying nor selling, 
neither marrying nor giving in marriage, it is because when 
the day of the Lord comes, the number of the elect is made 
up and there can be no increase to it. When the goods of 
nature do not come to our hands unasked, trade and com- 
merce have a place. In the Messianic Kingdom every one 
will have plenty of good things without labour or barter. 
The Bishop of Oxford, Dr, Kirk, writes: 

*The ascetic outlook of the Gospels is seen to stand out of any 
recognizable relation with contemporary Judaism. The passages about 
turning the other cheek, about taking no thought for the morrow, 
about laying up no treasure on earth, about forsaking parents and 
possessions, about bearing the Cross are foreign to the genius of the 
race. The spirit which pervades them constitutes an erratic block in 
the teaching of Jesus whose provenance — other than in his direct 
intuition of supernatural truth — ^must for the moment remain un- 
known.’* 

In John the Baptist, in Jesus and Paul, the new current of 
other-woridliness emerges, and it cannot be accounted fot 
by their Jewish background. 

It is interesting to know that the moral teaching of Jesus 
with its ascetic and other-worldly emphasis has been anti- 
cipated several hundred years by the Upanisads and Buddha. 
The late Professor T. W. Rhys Davids observes : 

*It is not too much to say that almost the whole of the moral 
teaching of the Gospels as distinct from the dogmatic teaching, will 
be found in Buddhist writirrgS, several centuries older than the 
Gospels; that for instance, of all the moral doctrines colleaed to- 
gether in the so-called Sermon on the Mount, all those which can he 
separated from the theistic dogmas there maintained are found again 
in die Pitakas. In the one religion as in the other we jfind the same 
exhoitarions to boundless and indiscriminate giving, the same hatred 
of pretence, the same regard paid to the spirit as above the letter of 
the law, the same importance attached to purity, humility, meekness, 

* Tir Fisim (193 x), p. 63. 
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gentlciiess, trath, and love. And the coincidence is not only in the 
matter; it extends to the manner also in which these doctrines are 
put forward. Like the Christ, the Buddha was wont to teach in 
parayes, and to use homely figures of speech; and many of the sayings 
attriiwted to him are strangely like some of those found in the New 
Testament** 

It only shows that some of the noblest of the moral lessons 
usually supposed to be characteristic of Christianity are not 
characteristic of it alone. They are a necessary consequence 
of the spiritual life. 

On the question of future life, the Christian view was not 
moulded by the Jewish or the popular Graeco-Roman con- 
ceptions. The Jews were satisfied with the conception of 
Shcol, which, according to the Book of Job, was ‘a land 
of darkness without any order, where the light is as dark- 
ness*. As the jurisdiction of Yahweh did not extend to it, 
ail connexion between God and His worshippers ceased at 
death. In the most literal sense of the word, Yahweh is a 
*God not of the dead but of the living’. The earthly life is 
the most important. The hopes of the Hebrew were for his 
nation and not for himself.^ If we leave aside the mystery 
cults and Pythagoras and Plato, the eschatology of the 
Greeks was singularly primitive. Homer’s faint and cheer- 
less Hades is well known. The Romans did not have a 
strong belief in immortality. The Di Manes were a vague 
collection and the word had no singular. Faint indications 
of a more mature view are to be found in the later books of 
the Old Testament, but there is a vast gulf between them 
and the elements of Christian eschatology, such as the con- 
sciousness of sin, division in the mind of man, the need of 
healing and redemption, rewards and punishments, both 
purgatorial and punitive after death. These ideas must have 
grown up in the little-known period between the Old and 
the New Testaments. Faith in the high destiny of the human 
soul is not to be found in the^religions of Palestine, Greece, 
and Rome except in the unofficial and un-Greek mystic cults. 
The mind of Jesus and His immediate followers on this 
question must have been shaped in the atmosphere where 

* Jmem^ Paii Text Society, 1925, pp. 43-4. 

' ^ * JobxHL 25-7; Psalms xlix. 50; Ixxiii. 24; IsaiaE ixvi. 19; Daniel xii. 2. 
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East and West, mystical experience and intellectual specula- 
tion, acted and reacted on each other. 

The mystery religions revealed things which lay bcMnci 
the veil of sense and gave hints of the land beyond the grave 
about which official religions were silent. As geographical 
barriers broke down and horizons expanded, mystery cults 
which promised salvation to the soul, release from the burden 
of sin, and security against judgement, became popular. 
Even the common people were not insensitive to these culfe. 
Jesus says: ‘Unto you is given the mystery of the Kingdom 
of God; but unto them that are without, all things are done 
in parables.’^ ‘And with many such parables spake he tie 
word unto them, as they were able to hear it; and without 
a parable spake he not unto them : but privately to his own 
disciples he expounded all things/^ He said to His disciples : 
T have yet many things to say to you, but ye cannot hear 
them now.'^ We have a reference to the spiritual birth after 
baptism : ‘And it came to pass in those dap, that Jesus came 
from Nazareth to Galilee, and was baptized of John in the 
Jordan, And straightway coming up out of the water, he 
saw the heavens rent asunder, and the spirit as a dove de- 
scending into him: and a voice came out of the heavens, 
Thou art my beloved son, in thee I am well pleased.*^ The 
Christian Eucharist perpetuates the Sacred Meal of the cults 
of Eleusis and Mithra.5 

As a Jew, Jesus recognized a corporeal resurrcctioii. At 
death Lazarus is taken up directly into Paradise and the rich 
man goes to hell. Jesus’ resurrection after three days is 
probably suggested by Matthew: ‘As Jonah was three days 
and three nights in the belly of the whale: so shall the Son 
of Man be three days and three nights in the heart of the 
earth.’^ This vi^w is in conflict with what Jesus is alcged 
to have said to the thief on the Ctossz ‘To^y shalt them 
be with me in paradise.’ There is immediate entrance into 

* Marl iv, II., * Maxi hr. 33-4*, 

^ Joto xvL 12. 

* Marl i 9-1 1, Justin MaxtTX reads: Tlisaa art my bdbred stm; tlw iay 

iiave I begotten Thee* 88); see aho I^iie iii. 22. 

^ Tbc, early Christian Fathm Fofyearp and Ignatia* speal of the CShiiAii 
mysteries. In the dement has a diapter m. The MysteM rf the 

Faithhot tobediimiged toalf. * m.40- 
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blessed fellowship with God, The moment of death is the 
moment of exaltation. We need not confuse the spirit of 
man with his fleshly covering. Victory over death is the 
awakening of the spirit from the slumber, that which makes 
it capable of higher vision. Resurrection is not the revivi- 
fication of a corpse. The Christian view, that this life is a 
period of education and testing and we are sdourners in 
a strange land where we must not expect to see mil satisfac- 
tion for the deepest interests in life, is not accepted by the 
orthodox Jew or the normal Greek. 

When the prediction of the Kingdom that we would live 
to see and know Jesus as the exalted Son of God was not 
fulfilled, the eschatological claim became prominent. The 
conviction of the exaltation to God through death was the 
basis of the possibility that Peter and the rest believed after 
Jesus’ death that they saw Him in spiritual vision as living 
with ’God. It does not seem to be a question of an empw 
grave or bodily resurrection. The simple story of the lim 
and activity or Jesus was transformed into an epiphany of 
a heavenly being who had descended to earth and concealed 
Himself in robes of flesh. The picture of Jesus* of the later 
Christology blurred the contours of the spiritual God. The 
Risen Lord takes the place of God and the Church replaces 
His Kingdom, Even as the Supreme, is identified with an 
historical individual, the Kingdom of God is identified with 
a concrete empirical structure with its own specific form and 
organization. 

Jesus, as we have seen, enlarges and transforms the Jewish 
conceptions in the light of His own personal experience. In 
this process He was helped considerably by His religious 
environment, which included Indian influences, as the tenets 
of the Essenes and the Book of Enoch show. In His 
teaching of the Kingdom of God, life eternal, ascetic em- 
phasis, and even future life, He breaks away from the Jewish 
tradition and approximates to^Hindu and Buddhist thought. 
Though His teaching is historically continuous .with Juda- 
ism, it did not develop from it in its essentials. The two 
tendencies, the Jewish and the mystic, were not jperfectly 
reconciled in Jesus* mind, and the tension has continued in 
Christian development. We shall now see how the Gospel 
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story bears striking resemblance to the life and teaching of 
Gautama the Buddha J 

Nearly live hundred years before Jesus, Buddha went 
round the Ganges valley proclaiming a way of life which 
would deliver men from the bondage of ignorance and sin. 
In a hundred and fifty years after his death, tradition of 
his life and passing away became systematized. He was 
miraculously conceived and w^ondrously born.^ His father 
was informed by angels about it, and, according to Laliia- 
vistara^ ‘the queen was permitted to lead the life of a virgin 
for thirty-two months*. On the day of his birth a Brahmin 
priest predicts his future greatness. Asita is the Buddhist 
Simeon.^* He comes through air to visit the infant Gautama. 
Simeon ‘came by the Spirit into the Temple*. When he asks 
the angels why they rejoice, they answer that they are Joyful 
and exceeding glad* as the Buddha to be is born for the 
weal and welfare in the world of men’.*' He steadily grew 
in wisdom and stature. In spite of great efforts to protect 
him from the sights of sorrow, Buddha found no satisfaction 
in the life by which he was surrounded. He resolved to flee 
from the joys of his home. When the tidings reached him 
that a son was born to him, he observed: ‘This is a new and 
a strong tie that I shall have to break*, and he left his home 
without delay. Early in his career, after a fast of forty-nine 
days, he was tempted by Mara to give up his quest for truth, 
with promises of world dominion. The Evil One said unto 
Buddha: ‘So, Lord, if the Lord desired, he could turn the 
Himalayas, the king of mountains, into very gold, and gold 
would the mountain be.’ Buddha replies: *He who hath 
seen pain and the source of pain, how could such a one bow 
to lusts The Evil One vanished unhappy and disconsolate.^ 
Buddha. overcomes the temptations, persists in his search, 
meditates for days, and wins enlightenment. Like his con- 
ception and birth, Buddha’s enlightenment is marked by the 

* See the writer’s Gmtama the Buddha (1938). ^ Majjhma Mikdp, 

X23. The angels who received the babe held him before his mother, saying: 
‘All joy be to thee, queen Maya, rejoice and be glad, for this child thou hast 
borne is holy.* 

® See Lnie ii. 8-40; iV/zd/tf, 679-700. 

* ‘mannssaloke hhasnkhaiaya’. 

* See Oidenberg, Buddha (1882), pp 312 C 
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thirty-two great miracles. The blind receive their sight, the 
deaf hear, and the lame walk freely. Buddha himself is 
transfigured, and his body shines with matchless brightness. 
With a tender compassion for all beings he sets forth ‘to 
establish the kingdom of righteousness, to give light to those 
enshrouded in darkness and open the gate of immortality to 
mm'J His mission begins. He has twelve disciples whom 
he sends forth, to carry his message among all classes of 
mcB.^ Buddha heals the sick, is the incomparable physician.^ 
In the striking story of the sick brother neglected by the 
other inmates of the monastery, whom the Buddha washed 
and tended with his own hands, saying afterwards to the 
careless monks, who would have been eager enough to serve 
him, ‘Whosoever would wait upon me, let him wait upon the 
'sickV he claims his oneness with humanity so that services 
to the sick or the destitute are in reality rendered to him- 
self. We have the golden rule in the maxim: ‘Doing as one 
would be done by, kill not nor cause to kill.’s ‘As a mother 
would guard the life of her own and only son at the risk of 
her own, even so let each one practise infinite sympathy 
toward all beings in all the world.’^ ‘Let goodwill with- 
out measure, impartial, unmixed, without enmity, prevail 
throughout the world, above, beneath, around.’^ Good con- 
duct and good belief are insisted on.® When once we accept 
Buddha*s teaching all other distinctions of caste and status 
are lost.^ He converts the robber Angulimala, has dinner 
with Ambapali the harlot,*® and is accused of living in 

* See i. 6. 8, 

* *Go fortE, O monks, on yonr joomey for tEe weal and the welfare of 
mmh people, ont of compassicai jfbr the worH and for tEe wcaltE and tEe weal 
and tEe welfare of angels and mortals. Go no two of you tEe'same [way]* 
{SaentJ Mmh liftke Eait^ vol. xiii, p, 1 12). Mark vL 7 ff.; Luke x- 1. 

^ Jimuiiaka^ Smiia Nipaia^ ^60. 

* Fimgya Texts ^ S.B.E., vol. xvii, p. 240. Maiavagga^ viii. 26; c£ MattEew 
xnr. 40; *IiiasinucE as ye Eave d<me it unto one of tEe least of tEese mj 
faretErcn, ye Eave done it unto ,mc.* 

■■■ s ‘attanam upamam kat¥ai/ See ,S 3 -E., vol. x, pt- 7 , p. 56- 

* IEid.,volx,pL2,p.25. ;^ijK<iiaP<a&iir,E.T-EyCEiMcrs,p-i6. 

* Itkmtiaia^ 32; 'see also James ii- 14, 4, 26. 

® S.B.E., voL XX, p- 3-04; see also Gaktians iii. 28; Mark iii- 34 and 35- 
S.B.E., vol. xvii, p- 105, and vol. xi, p. 30; see 'Mark ii. 16; Luke vii. 
37-9, viii. 102; MaiiEew xxi. 31 and 32, 
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abundance J The following sayings of Buddha find their 
echo in the Gospels : 

‘He abused me, he beat me. 

Overcame me, robbed me/ 

In those who harbour such thoughts 
Their anger is not calmed. 

Not by anger are angers 
In this world ever calmed. 

By meekness are they calmed.* 

Again: 

Let one conquer wrath by meekness. 

Let one conquer wrong by goodness. 

Let one conquer the mean man by a gift 
And a liar by the truth.* 

Victory breedeth anger. 

For in pain the vanquished lieth. 

Licth happy the man of peace 
Renouncing victory and defeat.^ 

Let the wise man do righteousness: 

A treasure that others can share not, 

Which no thief can steal: 

A treasure which passeth not away,* 

Both Buddha and Jesus bid their disciples lay up for 
themselves a treasure which neither moth nor rust would 
corrupt, nor thieves break through and steal. man buries 
a treasure in a deep pit*, Buddha observed, ‘which, lying 
day after day concealed therein, profits him nothing. . . . 
But there is a treasure that man or woman may possess, a 
treasure laid up in the heart, a treasure of charity, piety, 
temperance, soberness. A treasure secure, impregnable, that 
cannot pass away. When a man leaves the fleeting riches 
of this world, this he takes with him after death. A treasure 
unshared with others, a treasure that no thief can steal. 

* MajjMma Nikaja^ 26; Matthew li. 19. 

* vol. X, pt. I, p- 4. 

* Ibid., p. 5 8 ; see also M^hima Nikaya^ 2 1 . 

* DhammapaJay 2015 see also 184, 185, 599. 

* Cf. Matthew vi. 19 and 20. 

^ KJmiiaka Pdtka^ E.T., Childers, p. 13, 
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What use to thee is matted hair, O fool ? 

What use the goat-skin garment? 

Within thee there is ravening; ' 

The outside thou makest clean.* 

‘Destroying life, killing, cutting, binding, stealing, speaking lies, 
fraud and deceptions, worthless reading, intercourse with anotlier’s 
wife — this is defilement, but not the eating of flesh.’* 

Just as Buddha condemns the gloomy ascetic practices 
which prevailed in ancient India, Jesus goes beyond John 
the Baptist's emphasis on observances and ascetic rites. 
Even as Buddha condemns ceremonial religion, emphasiz- 
ing baptism, Jesus insists less on sacraments and more on 
the opening of oneself in faith.3 ‘Reverence shown to the 
righteous is better than sacrifice/'^ Buddha says: ‘Monks, 
even as a blue lotus, a water rose, or a white lotus is born in 
the water, grows up in the water, and stands lifted above it, 
by the water undefiled: even so, monks, does the Tathagata 
grow up in the world, by the world undefiled. 's ‘I am not 
of the world', says Jesus, according to John.^ 

Buddha has his triumphal entry into his native city of 
Kapilavastu.7 As he approaches, marvellous rays proceed 
from him, lighting up the gates and walls, towers and monu- 
ments. The city, like the New Jerusalem illumined by the 
lamp, is full of light, and all the citizens go forth to meet 
him. But Buddha remains unmoved. When Buddha is 
taken to the temple for baptism, he points out that it is 
unnecessary, as he is superior to the gods, though he con- 
forms to the practice of the world.® When a merchant who 
became his disciple proposed to return to his native town 
and preach to his people, Buddha said: ‘The people of Suna- 
paranta are exceedingly violent; if they revile you, what will 
you do?’ T will make no reply,' said the disciple. ‘And if 
they strike you?’ ‘I will not strike in return.' ‘And if they 
try to kill you?' ‘Death’, said the disciple, ‘is no evil in 

* Dhammapada, 394; S.B.E., vol. x, pt. i, p. 90; see also Matthew vii. r 5, 

* S.B.E., vol. X, pt, 2, pp. 40, 41 ; see Mark vii. 15. For the analogies in 

the ceremony of baptism sec Matthew iii. 14, John iv. 2, and Makanibhina 
Sutta^ vol. xi, p. 109; sec also Introduction to S.B.E,, vol. xlv. 

5 Mark i. 15, ♦ Dhammapada^ xo8. 

- 5 Samyutia NikayayTLXii. * ]ohn xvii. 14— 16. 

’ Cf. Luke ii. 41 f, * See Matthew iii. 13. 
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itself. Many even desire it, to escape from the vanities of 
this life; but I shall take no steps either to hasten or delay 
the time of my departure.* Buddha was satisfied, and the 
merchant departed.^ Buddha had his troubles with his dis- 
ciples. Devadatta, Buddha’s cousin, was the Judas among 
his followers. He once hired thirty bowmen to kill him. 
But when these came into his presence they were awed by 
his majesty and fell down at his feet, like the soldiers in the 
^rden of Gethsemane.^ When all his attempts failed, the 
faithless disciple entreated Buddha for his forgiveness. Bud- 
dha frankly forgave him. On the last day before his death, 
Buddha’s body was again transfigured, ^ and when he died a 
tremendous earthquake was felt throughout the world.-^ 
Many of the parables are common. Buddha is a sower 
of the word. He feeds his five hundred brethren at once 
with a small cake which has been put into his begging bowl, 
and a good deal is left over, which is thrown away.s In 
Jataka 190 we read of an eager disciple who finds no boat 
to take him across and so walks on the water. In the middle 
the waves rise and he loses his faith and begins to sink. 
When he reassures himself with faith in the Buddha, he goes 
safely to the other side. Max Mtiller remarks that mere 
walking on the water is not an uncommon story, but walking 
by faith and sinking for want of it can only be accounted for 
by some historical contact or transference, *and in this case we 
must remember that the date of the Buddhist parable is chro- 
nologically anterior to the date of the Gospel of St Luke’.^ 

* Hardy, Manual of Buddhismy p. 259. * Ibid., p. 319. 

3 MakaparinMana Sutta, 1^. ^6, ^ Ibid., p. 62. * Jataka 

* Max Mailer, Last Essays^ ist series (1901), p. 285. According to Euse- 

bius the Gospels were published by the Church in the reign of Trajan (a.d. 
98—1 17). Of course they had existed in some form before this, but this was the 
date of their authoritative redaction. The Canonical works of Buddhism were 
certjunly earlier. In the sixties of the first century Buddha was welcomed offici- 
ally into China and in that decade a Buddhist work. The Sutra of 4S1 SectionSf 
was compiled in Chinese and a temple built in its honour. This work rous*^ 
have been well known in India at the time of the first Chinese embassy in 
A.D. 64 and it refers to the 2 50 rLles of Pratimokfa or rules of conventual dis- 
cipline. A legend^ life of Buddha akin to LalHavistara was also translated, 
and it shows a highly advanced stage of the Buddhist Canon. During the 
period of Alokt the bulk of the Canonical works was in existence, for we find 
from the rock inscription that he recommends the study of sever 
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Though Buddha performs these miracles,^ he disapproves 
of them as proofs of his divinity. Tt is because I see 
the danger in miracles of psychical power and of mind 
reading that I detest, abhor and despise them/^ Buddha 
denounces suicide except on special occasions : ‘Anyone, O 
Sariputta, who lays down this body and takes another one, 
I call blameworthy. But not such was the monk Channa, 
He committed suicide without blame.’^ If the physical life 
is surrendered out of profound inward conviction, that no 
different portions of the scripture by monks, nuns, and laymen, five of wJiich 
are parts of the Suttapitaka and the two others are found in the Fmayapkaka, 
The Ceylon Chronicles declare that the Canon was finally settled at a council 
called by A^oka, From the great rail around the tope of Bharahat in Central 
India, built shortly after the death of Aioka, about 200 b.c., we learn not only 
the titles of the scriptures but the names of the Buddhists who are described as 
‘reciters* Versed in the dialogues* — ^‘versed in the Baskets*, Versed in the five 
collections*. See Fergusson, History of Indian and Eastern Architecture ( 1 876), 
p. 85; Cunningham, The Stupa of Bkarhut (1879). general agreement 
of the various lives of Buddha in Pali, Singhalese, and Chinese sources on the 
incidents of his miraculous birth, his renunciation, his temptation, his cn- 
iightenment and subsequent labours as a teacher, and the aims of his mission, 
points to the existence of a widely diffused tradition in the centuries before the 
Christian era. The Psli Canpn was settled in Aioka’s time and reduced to 
writing in the reign of Vattagimani (88-76 b.c.). Buddhism was in its very 
nature a missionary religion. In the second century b.c. Buddhist ascetics 
{samanas) were found in western Persia and in the first century b.c. in Bactria. 

Garbc assumes direct borrowing from Buddhism in the matter of Simeon, 
temptations, and the miracles of walking on the water, and loaves and fishes. 
We have many parallels between Krs^ and Christ, (i) A marvellous light 
envelops Mary when Christ is bom. A similar light envelops Devaki before 
lCr?na is born. (2) There is universal gladness of nature at their birth, (5) 
Herod inquires of the wise men, ‘Where is he that is bom King of the Jews?' 
(Matthew ii. 4); Narada warns Karfisa that Ki^m will kill him {Harivatkla^ 
ii. 56). (4) Herod is mocked by the wise men (Matthew, ii. 16) and Kamki 
is mock^ by the demon that takes the place of Yana’s infant (ibid, 
ii. 59). ( 5) The massacre of the infants is found in both. (6) Joseph came with 
Mary to Bethlehem to be taxed: Nanda came with Yafoda to Mathura to piy 
tribute, (7) The flight into E^ypt is similar to that into Braj. The information 
on the question is so scanty^ that it is natural that persons approaching the 
problem with different presuppositions vary a good deal in the conclusions 
they draw from it. 

* Anptttara Nikiya, iii. 60. For Buddha’s power over water, sec Mahi- 
va^at i. 20. Cf. Mark iv. 39. 

* bigha Nikiyat i r. K. In the Ikivyaxtadina Buddha commands his dis- 
ciples not to work miracles but to hide dieir good deeds and show their sins, 

3 Samyutta Nikaya, xxxv. 87, 



CHRISTENBOM I 183 

good can any longer be served by its retention or that it is 
the higher service to society, it is commended. Buddha^s 
birth stories^ and the later Mahayana exalt his great com- 
passion and renunciation.^ Buddha is the light of the world 
(literally Eye of the World), lokacaksu^ ‘I am a king/ says 
Buddha, *an incomparable king of dhamma.*'^ Buddha 
speaks with an authority on religion and is . the lion of his 
race.5 He proclaims: ‘I, O Vasettha, know both God and the 
Kingdom of God and the path that goeth thereto, I know 
it even as one who hath entered the Kingdom of God 
(hrahmaloka) and been born there,*^ Again: ‘He who sees 
not the dhamma (Truth or doctrine) sees not me. , . . He 
who sees the dhamma sees me.’^ ‘Those who have merely 
faith and love toward me*, says Buddha, ‘are sure of paradise 
hereafter.*® ‘Those who believe in me are all assured of final 
salvation.*^ But Buddha always puts the practice of the 
doctrine higher than devotion to himself. While Jesus is 
angry with the world which will not hear Him, Buddha 
meets opposition with calm and confidence. He thought of 
the world as ignorant rather than wicked, as unsatisfactory 
^rather than rebellious. There is therefore no nervous irrita- 
bility or fierce anger about him. His behaviour is a perfect 
expression of courtesy and good feeling with a spice of irony 
in it. Three months after his death Buddha is transfigured. 
He is identified with the self-existent Supreme. Four cen- 
turies after his death he is declared to be a temporary mani- 
festation in an earthly form of the Infinite, accessible at all 
times to his disciples and promising to make them partakers 
of his divine nature. By prayer and meditation the pious 
Buddhist enters into living communion with the heavenly 
Lord, 

^ Jataka 316. 

^ ‘In the whole universe there is not a single spot so small as a mustard 
seed where he has not surrendered his body for the sake of creatures.* Sad- 
dharmapundafika^ E.T,, vol- xxi, p. Z5I, 

3 Dt^ha Nikdya, 16, Cf. John viii. 12, ix. 5. 

^ Majjhim<( Nikaya^ 92; John xviii. 37* 

* Anguttara Nikdyat v. 99; cf- Mark i. 22, and Revelation v. 5 . 

* Digka Nikaya, 13; cf. John vi. 46, vii. 29, viii. 42 and 55, 

’ Itipuitaka 92; cf. John xiv. 6, 9, 1.8-2 1. 

* MajjMma Nil^a, 22; cf. John xi. 26. ^ dnguUara Nikdya^ x. 64. 
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To love one’s enemies, to bless them that curse, to do 
good to them that hate, to turn the other cheek, to leave the 
cloak with him who takes the coat, to give all to him who 
asks, which are the teachings of Jesus, arc precepts not only 
taught but practised in their extreme rigour by the Buddha 
in his many lives, according to the JStakas. Buddha revolted 
a^fainst the complexities of the sacrificial religion as Jesus 
did against Jewish legalism. Both Buddha and Christ, in 
the spirit of the Upanisads, demand the death or the sacrifice 
of the immediate natural existence as the condition of the 
new richer life. 

^ The curious may find matter for reflection in these coin- 
cidences in the lives of the two teachers. Professor J. Estlin 
Carpenter writes : ‘The livis of the teachers do not essentially 
differ. It was the mission of both to awaken men out of a 
state of spiritual indifference, to kindle within them a love 
of righteousness, to comfort the sorrowful, to reprove as well 
as to redeem the guilty.’* Each of these teachers had his 
own tradition and grew out of it. This fact leads to certain 
deep differences beneath the resemblances. Buddha looked 
upon the Absolute as super-personal spirit, while fok Jesus 
it is a personal God.^ The ^eistic emphasis which, is very 
natural in Judaism is lacking in the teaching of Buddha. 
Apart from the redemptive power of suffering, the special 
feature of dogmatic Christianity that the world has been 
saved by the death of Jesus has nothing like it in Buddhism. 
As for the resemblances, other causes than borrowing may 
be assigned. If religion is the natural outcome of the human 
mind, it would be strange if we did not find coincidences. 
The highest type of self-sacrifice exalted in both may be 
regarded as common to all lands and ages. The hopes and 
fears of men, their desires and aspirations, are the same on 
the banks of the Ganges as on die shores of the Lake of 
Galilee. If the same examples and modes of illustration are 
employed, it may be because they are both members of an 

* TEe Obligations of the New Testament to Buddhism’, Mmeteinti 
Centmj, 1880, p. 975 ; see also A. J. Edmunds, Buddknt and Ckris^m Gmfili 
(1908), Mmy of the parallels collected in this book can be explained without 
any asaumption of borrowing. 

» Set Imdiam Hilosnpky, toI. i and ed. (1919)1 pp. 465 £, 683 £. 
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agricultural society* Possibly some of the incidents, stories, 
and sayings were common tales of a widespread folk-lore. 
If both taught in parables, it is because it is the easiest form 
of teaching for simple men. Making allowance for all these, 
it is not easy to account for the illustration of two careers 
with the same legends and embellishments. They cannot be 
traced to natural evolution. They cannot be accounted for 
as due to accident. It is no comfort to ascribe them to the 
Devil, who wished to scandalize us by throwing doubts on 
our conceptions. But those who are trained in European 
culture find it somewhat irksome, if not distasteful, to admit 
the debt of Christian religion to non-Christian sources, 
especially Hindu and Buddhist. Tn these cases*, Max 
Mtiller writes, ‘our natural inclination would be to suppose 
that the Buddhist stories were borrowed from our Christian 
sources and not vice versa. But here the conscience of 
the scholar comes in. Some of these stories are found in the 
Hinayana Buddhist Canon and date, therefore, before the 
Christian era.’^ It is not unnatural to suspect that some of 

* Last Essayst ist series (1901), p. 289. In his Christian Origins, E.T. 
(1906), p. 226, Otto Pfleidercr says: ‘These [Buddhist] parallels to the child- 
ho^ stories of Luke are too striking to be classed as mere chance; some kind of 
historical connexion must be postulated.’ 

Speaking of the apocryphal gospels, such a cautious critic as the late Dr. 
Wintcmitz says; ‘We can point to a series of borrowings from Buddhistic litera- 
ture which are absolutely beyond all doubt’ {Fshahharati Quarterly, Feb. x 937, 
p. 14). ‘A number of Buddhist legends make their appearance in the Apocry- 
phal gospels and are so obviously Indian in character that it can hardly be 
maintained that they were invented in Palcsrine or Egypt and spread thence 
Eastwards* (Sir Charles Eliot, Hinduism and Buddhism, voL iii (192 1), p. 441). 
Trees bend down before the young Christ and dragons adore Him. At the 
school He convicts His teacher of ignorance and the latter faints (Gospel of 
Thomas vi and iv and Laistatfistara^ x). When He enten a temple in Egypt 
the images prostrate themselves before Him, and they do the same before the 
young Gautama in the temple at Kapilavastu (Pseudo-Matthew xxii-xiiv and 
Lalitavistara viii). Mary is luminous before the birth of Christ, which hap- 
pens without any pain or impurity (Pseudo-Matthew xiii, Dtgka Nikaya 14, 
and Majjhima H^kdya, 123). At the moment of nativity all activity of man- 
kind and nature is suddenly interrupted (Gospel of James xviii and Lalitapis- 
tara, vii). The similarity of Roman Catholic services and ceremonial to the 
Buddhist is di£ 5 cult to explain. ‘When all allowance is made for similar causes 
and coincidences, it is h^ to believe that a collection of practices such as 
clerkal celibacy, cemietaion, the veneration of relics, the use of the rosaiy and 
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the prominent ideas travelled from the older to the younger 
system. As Christianity arose in a period of eclecticism, it 
is not impossible for it to have adopted the outlook and 
legends of the older reli^on, especially as the latter were 
accessible at a time when intercourse between India and the 
Roman Empire was quite common. Let us realize that when 
Christianity was in a formative stage Buddhism was both 
setded and enterprising. Xhc afiiliation of ideas is a usel^s 
pursuit. So long as it is not possible for us to establish with 
certainty the exact manner iU' which ideas travelled between 
India and the West, so long as we do not know who the 
intermediaries, what the op^rtunities and times were, it 
will be unwarrantable optiinism to maintain the theory ol 
direct borrowing. Our ignorance of what actually happened 
need not prevent us from noting the resemblances which 
strikingly make out that Buddha and Jesus are men of the 
same brotherhood. Our interest is in the logic of religious 
experience, and both Buddha and Jesus arc eminent mt- 
nesses to it. There cannot be any difference of opinion 
regarding the view of life. and the world of thought which 
seem to be common to Buddhism and Christianity in their 
early forms. Whether historically connected or not, they are 
the tprin expressions of one gr^t spiritual movernent. The 
verbal parallels and ideal similarities reveal the impressive 
unity of religious aspiration. Buddha and Jesus are the 
earlier and later Hindu and Jewish representatives of Ac 
same upheaval of Ac human soul, whose typical expression 
wc have in Ac Opanisauis. WTicAcr the two. met in early 
times and one borrowai Ac o Acr is of litde moment. 

Christianity b^an humbly among a band of discipl^ who 
knew and remembered Ac earthly life of Jesus, Ae ministry 
of a revolutionary prophet who announced Ae speedy com- 
ing of Ae Kingdom and demanded repentance- The Gospels 
pvc us what Ac apostle and Ae others had to tell of Ae 
f yn liaire iMigjbwted inate In both reEgiont* (Sir Charles Eliot, 

HimMtm W MtuHiism, foL m ( 19 ^ 1 % p- 443)- Many practices comnKm 
to ^twii *** and C hrkth« worship, inch as the tonsure and the altar ntuil in- 
chuhng incense, flowen, Eght». “7 have grown independent^, 

but theie are some, meb as oelibai^, rdica, and confcisicttis, which are did 
and institotioiis in Buddhisiii and seem to have no parallels in 

Jewisli^ Syiiaii, €ir 



CHRISTENDOM I 187 

life and doctrine of Jesus, or, more accurately, what had been 
handed down in Christian families and schools as the original 
teaching of some of the apostles and their friends. While 
the memory of man is short, his imagination is prolific. The 
historical facts were soon covered over by the accretions of 
imagination. Incidents of Jesus’ life assumed the form of 
legends, and it is not improbable that in this work the evan- 
gelists were unconsciously influenced by the cult of the 
Buddha. When Christianity entered the Roman Empire, 
different streams met, producing many strange eddies of 
belief and practice. 


Ill 

The contacts between India and the West were more fre- 
quent in the period of the Roman Empire, especially in the 
reign of Augustus, Trajan, and Marcus Aurelius. The 
Jatakas contain many references to Buddhist merchants and 
their adventures in distant lands. Greek and Indian mer- 
chants and men of letters met at Antioch, Palmyra, and 
Alexandria. The Augustan poets refer to the Medes, the 
Scythians, and the Hindus as being brought under the pro- 
tecting care of imperial Rome.* Indian princes sent em- 
bassies to Rome. One of these, from an Indian prince whom 
Strabo calls Pandiojn, left Barigaza (Broach) at the mouth of 
the Narbada and encountered Augustus at Samos four years 
later.® Another Jndian embassy went to Rome to congratu- 
late Trajan on his accession in a.d. 99. The Kusan kings 
of India were on excellent terms with Rome. At Antioch 
the historian Nicolaus of Damascus encountered the three 
survivors of an embassy from a monarch bearing the historic 
name of Porus, on their way to Rome. According to the 
text of the will of Augustus, as it has been restored from 
a Greek translation on a monument at Ancyra, communica- 
tions were quite frequent from Indian princes. Pliny refers 
to an Indian embassy which arrived at Rome in the reign of 
Claudius.^ As the commerce between the Mediterranean 
and the East was considerable, we need not think that it 
was confined only co material products. The names of the 

* Horace, iv. 14.; Virgil, Aentid^ viii. 680 ff. 

* * Vtf/. vi. ^4. 
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varibus imported products — camphor, sulphur, beryl, opal, 
and the like — show the linguistic influence of India. Accord- 
ing to Ptolemy and Dion Cassius, Indians were found in that 
great emporium of learning, Alexandria.* Dion Chrysostom, 
who lived in the reign of Trajan and died in or after a . d . 1 1 7, 
mentions Indians among those found in Alexandria. In his 
oration on Homer, he mentions that the Indians, who looked 
not on the same stars, sang in their own tongue of the woes 
of Priam and Andromache, of the valour of Hector and 
Achilles.2 Apparently he was aware of the existence of the 
epic Mahahhdrata and its resemblance in some of its episodes 
to the incidents of the Iliad, Lecturing to an Alexandrian 
audience, he says: T see among you not only Greeks and 
Italians, Syrians, Libyans and Cilicians and men who dwell 
more remotely, but also Bactrians, Scythians, Persians and 
some of the Indians who are among the spectators and are 
always residing thcre.’^ India had a reputation for high 
philosophy ana religion in the middle of the second century 
A.D., for Lucian makes Demetrius, the Greek philosopher, 
give up his property and depart for India, there to end his 
Hfe among the BrShmitis.'* The travels of Apollonius of 
Tyana support this tradition, Clement of Alexandria, who 
died about a.d, 220, knew the distinction between Hindu- 
ism and Buddhism. ‘There are*, he says, ‘some Indians who 
follow the precepts of Boutta, whom, by an excessive rever- 
ence, they have exalted into a god ,*5 Clement mentions that 
Pythagoras learnt from Brahmins among others.^ St. Jerome 
(a.d. 340) mentions Buddha by name and quotes the tradi- 
tion of his virgin birth.^ In the reign of Constantine, Metro- 
dorus is said to have journeyed to India to study the science 
and philosophy of the Hindus. He was followed by his 
friend Meropius of Tyre and his companions Frumentius 
and Aediskis. Indian embassies continued to be sent to 
Con Stan tine, Julian, 4ind Ji^stinian . Damascius mentions, in 
his life of Isidore, that certain BrShmins visited Alexandria 

^ JsMc HesiarckeStm, liii. 

* Ibid, mii, quoted in M‘G'mdIe, Ancient India, pp. 174-8, 

* Toxam,$^, 

* Stromata, L 15. * Ibid.L 15. 

’ St. Jerome^ Cmtr, Jontn, i. 
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(a.d. 500) to learn Alexandrian science. In astronomy and 
geography the Indians owed a great deal to Western 
science. 

The vast development of material prosperity in the Ro man 
Empire had no spiritual purpose behind it. Its ultimate end 
seemed to be the satisfaction of selfishness, individual and 
corporate. In the period preceding the birth of Christ Hel- 
lenism weakened the hold of natural religions but stimulated 
thought and curiosity. The ancestral cults had ceased to 
hold the larger part of the population in the Roman Empire. 
The gods or the Greek Olympus and the agricultural deities 
of the Latins lived in popular fables or poetic literature, but 
did not represent the religious life of tne commrnity. The 
worship of the Caesars developed the civic virtues, and the 
worship of law, as with the Stoics, satisfied the highly cul- 
tured. They were not essentially religious, though they con- 
tained many elements of religion. The religious-minded, for 
whom the Roman gods had lost their meaning and served 
only as occasions for civic ceremonial, sought to find 
spiritual solace outside the life of the society in an esoteric 
ideal of individual salvation. The people were attracted by 
the Eastern cults which were streaming into the Empire 
along the main highways that linked Europe and the Eastern 
provinces of the Empire, the cults of Isis or Mithras, Jesus 
or the Orphic mysteries. They all possessed certain features 
in common — mysticism, asceticism, and superiority to the 
secular state. The typical Greek may condemn the change 
as a false turning, a warping of values, but to the men who 
were dying of despair it seemed to be a vision of reality by 
which the world can be saved. It filled the aching void in 
their soul and dissipated despair. 

Professor Gilbert Murray tells us that the characteristics 
of ‘indifference to the welfare of the state’, ‘asceticism, 
mysticism’, arc as marked in the Gnostics and the Mithras 
worshippers as in the Gospels and the Apocalypse, in Julian 
and Plotinus as in Gregory and Jerome.’* ‘With all their 
quackeries,’ Professor Gwatkin says, ‘these Eastern worships 
answered the craving for a higher life and for the com- 
munion with the unseen powers in a way which the old^ 
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unspiritual worship of the State could not,’* They pointed to 
the need of a wider fellowship than that of the State, a richer 
life than that of the good citizen. They drew the attention of 
thinking men to the tragedy of the failure of mere humanism, 
to the depth of man’s longing for the eternal. Eve^ kind of 
philosophy, every remedy lor the troubles of life, found 
adherents in the Roman Empire in the first century. 

The chief cults which vied with Christianity for the 
spiritual mastery oi^ the world are (i) Mithraism, (z) the 
Egyptian mysteries, and (3) Alexandrian theology, a curious 
blend of Greek and Hindu, Jewish and later Christian 
thought, which developed in Alexandria. When the Roman 
Empire was consolidated as a political unit, religious unity 
became essential as its counterpart. The new unitary State 
required a religion of a more universal character than the 
polytheistic cults. Mithraism was the first officially recog- 
nized monotheistic cult of the Roman world. It brought into 
religion a soldierly spirit, as it looked upon life as an un- 
ending battle between light and darkness, Mithras is the god 
of light, the representative of deity on earth, the mediator 
between the high powers of heaven and the human race. His 
adiherents adopted an elaborate system of sacraments and 
degrees of initiation to secure spiritual blessings and en- 
lightenment. 

In the Persian Empire of the Sassanids, Manichafeism was 
bom. Its founder, Mani, was born in a.d. 2 i 5 on Babylonian 
territory and promulgated a creed which was a blend of 
Zoroastrian dogmas and Gnostic teaching. It held up an 
ascetic ideal of celibacy, poverty, and fasting. It emphasized 
the antagonism of the two principles of light and darkness. 
It spread among all the Christian subjects in Persia who 
spoke Aramaic. Mani gave a large place to the teaching of 
Jesus, which caused him to be accepted as a Christian heresi- 
arch. His creed," however, forbade the worship of images, 
disapproved the killing of animals for sacrifice, and so pro- 
voked the wrath of the Roman emperors. It became Bud- 
dhist in China and Christian in Europe. 

Isis the mother goddess, formed in Ancient Egypt one 
of the trinity Osiris, Isis, and Horu$. She was idcnti- 
* Tkt Knowledge of God 
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fied with many other local goddesses, Ceres, Venus, and 
Diana.^ About the period of the rise of Christianity she 
had become the centre of an elaborate cult of mysticism. 
She reappears in Christianity as the virgin Mother. 

IV 

Religious philosophy assumed different forms in Alexan- 
drian circles, where mysticism was the prevailing note.^ 
They, however, had certain points in common, such as an 
abstract notion of God as the transcendent absolute unity, 
the postulation of intermediary powers to bridge the chasm 
between the Absolute and the world, the connexion of matter 
with the principle of evil, and the recognition of ascetic self- 
discipline as a means to the clearer vision of absolute truths. 
These are to be found in ail the different forms of Alexan- 
drian religious culture, of which the chief are (i) Jewish 
Platonism, (2) Gnosticism, (3) Neoplatonism, and (4) Chris- 
tian Platonism. It will be difficult to draw sharp lines of 
division between these divergent but related phases of reli- 
gious thought and aspiration. I shall not attempt to deal 
with these different tendencies except in so far as they arc 
concerned with the problems of the nature of the deity, 
future life, and the connexion of religion with morality. 

In Alexandria, which was the meeting-place of East and 
West, Philo developed his new interpretation of the Jewish 
scriptures. It is the most systematic attempt to combine 
Jewish teaching with Hellenic ideas, to express the religious 
conceptions of the Jewish prophets in the language of the 
Greek philosophers. He tried to bring together under 
the inspiration of his personal experience the dogmas of the 
Jewish revelation and the results of Greek speculative wis- 
dom. The central and the determining feature of Philo’s 
system is the doctrine of the Logos. 

Among the precursors of Philo on the Jewish line arc the 

* An Oxyrhynchus papyrus (No. 1 386), assigned on grounds of script to 
the early second century a.o., gives us a long invocation of Isis, equates her 
with Maia (Maya) in India, and makes her mistress of the Ganges. 

^ M. Vachcrot asserts that the philosophy of the Aiexandriam derived 
nothing from Greek philosophy except its language and its methods. The 
essentials of its thought are ail Eastern. {Hist. Criiifue de PBcole d^AIexan- 
drie^ vol. iii, p. ^ 50.) 
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Sibylline Oracles and the Book of Wisdom. The former 
(r. 140 B.c.) call upon the Greek and the Egyptian to re- 
nounce their idols and worship the one God, who is con- 
ceived as everlasting, imperishable, self-existent. He alone 
really is, while the world and men under the doom of 
mortality are nothing. He is wholly invisible to the fleshly 
eye, though He reveals Himself in the human soul. He 
creates heaven and earth, the sun, stars, and moon. Unseen 
Himself, He beholds all things. He is the supreme knower, 
the witness of everything. Those who honour the true God 
will inherit eternal life and dwell for all time in Paradise. 
The specific developments of Philo’s doctrine do not find 
any place here. 

The Book of Wisdom, which is undoubtedly earlier than 
the writings of Philo, makes a distinction between the 
transcendent God and Wisdom. The former is the eternal 
self-existent one of whom only being can be predicated. The 
phenomenal world, on account of its transiency, cannot be 
regarded as real or ultimate. It points to an unseen reality, 
the eternal unchangeable ground of all that we behold. He 
is the eternal light of which the light of stars and sun are 
but symbol or image. Wisdom is distinguished from the 
transcendent God. She is ‘artificer of all thingsV In- 
separable emanation of the divine essence. She occupies the 
place of the Logos in Greek philosophy, though its nature 
is not properly worked out. The Hebrew doctrine of crea- 
tion out of nothing is not admitted. The universe is made 
out of a pre-existent material. God ‘created the cosmos out 
of formless matter’.^ Love is his motive in creation.^ Man 
is a self-determining agent with a dual nature, soul and body. 
Immortality is a purely spiritual survival. To know God is 
to attain immortality.-^ Plato, it has been suggested, may 
have inspired the passage, ‘The souls of the righteous are in 
the hana of God.* Pre-existence of souls is assumed.^ 

The Therapeutac or the contemplative monks of Egypt, 
of whom Philo speaks with great enthusiasm, represent a 

* vE iitviii. 6. * xi. 17. 

^ -* 21 . 24- ' ' ^ IV. 3. 

* *I was a child of comely parts and had obtained a good sonl, or rather 
bemg good, I entered into an nndehled body’ (viii. 19 and 20). 
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blend of Alexandrian Judaism and Hindu beliefs and modes 
of life J 

Philo looked upon himself as a devout orthodox Jew, 
though his thought is poured into the moulds of Greek 
philosophy. If the stories of Genesis are to be related to the 
Platonic doctrine of Ideas, it can only be by the method of 
allegorical interpretation which Philo adopts. His inter- 
pretations may seem to be forced, but they set forth a 
doctrine of mystic philosophy. The Absolute first principle, 
which is beyond personality and definite existence, which is 
immutable and incapable of relations to finite things and 
expressions in speech, is distinct from the God who makes 
and sustains the world. 

The predicates which it is possible to attach to the Abso- 
lute express the contrast of His pure being with the limited 
and determined nature of finite creatures. Philo says: ‘He 
is full of Himself, and sufficient to Himself, equally before 
and after the creation of the universe; for He is unchangeable, 
requiring nothing else at all, so that all things belong to 
Him, but He strictly speaking belongs to nothing.’^ We can 
compare the Absolute to nothing that we know and so must 
contemplate it in silence. It is not a personal being. To 
Philo, Ac anthropomorphism of the Pentateuch is only an 
accommodation. The free spiritual worship of the Eternal 
is Ae goal for which the worship of the personal God is a 
preparation. He says: ‘The two highest statements of the 
Law concerning the Cause are first, that “God is not as 
man”, second that He is “as man” But the first is guaranteed 
by Ac most certain truth; the second is introduced for the 
instruction of the mass of mankind and not because God is 
such in His real nature/^ 

Wc can apprehend God'^s existence partly by analogy. 
Even as we have an invisible mind which is sovereign over 
the body, so the universe must be guided by an invisible 
mind which is God. Again, the world shows traces of design, 

* Dean Manscl finds *in their ascetic life, in their mortification of the body 
and their devotion to pure contemplation’ the influence of Hindu and Bud- 
dhist thought Gnostic Heresies of tAe First cind Second Centuries 
p. 32)- * Drummond, PMIo Judaeus (1888), ii. 48. 

^ Ibid. ii. 14. 
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but the principle of causality cannot reside in matter which 
has nothing noble in itself but only the potentiality of 
becoming ml things. 

The Absolute godhead, which is perfect, self-existent, and 
self-sufficient, cannot come into contact with matter; and yet 
Philo says that out of matter *God generated all things, not 
touching it Himself, for it was not right for the wise and 
blessed to come in contact with indeterminate and mixed 
matter; but He used the incorporeal powers, whose real name 
is Ideas, that the fitting form might take possession of each 
genus’.* The Ideas are the archetypal patterns forming an 
intelligible cosmos, which is the Idea of Ideas. In mediating 
the relation between the godhead and the universe PhOo 
develops his conception of the Logos and the intermediate 
powers. He looks on the latter sometimes as personal beings, 
at other times as impersonal attributes. In one sense the 
Ideas are identical with God, for, through them, the finite 
is able to participate in the deity; in another they are dif- 
ferent, for the supreme, in spite of this participation, remains 
free from all contact with the world. God touches matter 
not through His essence but through His powers. The 
cosmic process does not add to or take away from the per- 
fection of God. The thoughts are in a sense objective to 
God, independent of His essential subjccti^ty, but they are 
not separate from Him, They are modes of His energy, 
eternally and inseparably dependent on Him. If He were 
not, they would not be, even as there would be no rays of 
light if the central luminary were quenched. They appear 
as ideal forms in matter, and as thoughts in the human mind. 
By virtue of their origin they are independent of space and 
time. The sun is generally taken as the figure, the orb which 
burns to all appearance eternally, without need of fuel from 
outside itself. Independent of the world, it sends out its 
great stream of light and heat which makes possible life on 
earth. The light is brighter at the source or m one ap- 
proaches it. The successive stages of diminishing brilliance 
are marked off as distinct grades of reality, though the^ 
grades are said to be only emanations. Philo’s accotmt seems 
to presuppose a distinction between God as He is in Himself 
* ii. 1 13. 
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aiid God in relation to the cosmos, God the Absolute and 
God the relative. Dr. Drummond states Philo’s view of 
powers thus: 

*Thej are the connexioii between the universe and Grod, mediating 
between them, not because thejr are different from both, but because 
they are strictly separable from neither. Withdraw them from the 
mind, and it becomes a nonentity: withdraw them from the material 
world, and it ceases to be a cosmos: detach them, if that be conceivable, 
from God, and they will sink into nothingness. They are really 
divine, and wherever it turns, the seeing soul may discern some 
thought of God: but they arc nowhere exhaustive of the Divine, and 
it would be wholly false to say that in their totality they were the 
equivalent of God. Through them God has indeed left no part of the 
cosmos empty of Himself} but He has not made Himself and the cosmos 
conterminous and therefore as soon as we endeavour to apprehend Him 
in the unity of His being, He remains to our thought essentially outside 
the universe though acting dynamically within it.’* 

The perceptible universe has invisible patterns working in 
it When we survey the cosmos as a whole, we rise to the 
apprehension of its unity and feel that the different ideas are 
the varied forms of one ultimate reason. The world is the 
concrete embodiment of this reason; it is the picture of 
God’s thought. The thought or Logos of God is next only 
to God Himself. His thought presupposes His being. ‘God 
is the most generic thing,’ says Philo, ‘and the I^gos of 
God is second.’ The Logos is the pervasive law of the uni- 
verse, the supreme idea impressed on it. As the Idea of 
Ideas, the most general thought, it is said to be the oldest 
of things. As thought, it is conceived as produced under the 
figure of a son. Sometimes in Philo, the Logos is identified 
with wisdom; the mediating power is symbolized as the 
mother of the universe, the Sakti of Saiva and Sakta systems 
of thought. The Logos is the Platonic Idea of Good, the 
Stoic world spirit or Reason immanent in creation, which it 
fosters and sustains. As the mediator between the eternal 
and the ephemeral, it partakes of both natures. It is neither 
uncreatea like the supreme nor created like , the finite 
creatures. It imparts reality to all lower ideas as they in 
turn do to sensible things* 

* FMh Jmiams, H. 1 16. 
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Man’s material body is the source of evil By resistance 
to the allurements of the senses and the active exercise of 
virtue, man can free himself from bondage to the body, and 
attain the divine vision when he is ‘lifted above and out of 
himself. The knowledge of God is attained by vision, the 
direjct personal communion of a soul that no longer reasons 
and reflects but feels and knows, becomes utterly passive, 
as in the condition of trance, of which Philo had personal 
experience. 

T will not be ashamed to relate’, says Philo, ‘what has happened to 
myself a thousand times. Often when I have come to write out the 
doctrines of philosophy, though I well knew what I ought to say, 
I have found my mind dry and barren, and renounced the task in 
despair. At other times, though I came empty, I was suddenly filled 
with thoughts showered upon me from above like snowflakes or seed, 
so that in the heat of divine possession I knew not the place or the 
company, or myself, what I said or what I wrote.’* 

Wc are able to know God, who dwells in us, as He has 
breathed His nature into us. The inspired soul ‘may with 
good reason be called God*. The different stages for attain- 
ing the ecstatic consciousness, the withdrawal from the senses, 
the abstraction from the intellect, and the flight of the ego 
are recognized by him. The moral preparation is insisted 
on. While every good and wise man has the gift of prophecy, 
it is impossible for a wicked man to become an interpreter 
of God. 

Wc have in Philo’s system a mystic rendering of historical 
Judaism. His passion for CJod, the certainty that the pure 
in heart shall sec Him, the conviction that ascetic training 
alone can lead us to His presence, and his universality make 
him one of the greatest of mystics. 

The only Judaic*" elements are the insistence on mono- 

* i. 1 4-1 5. Philo says: ‘One mmt first become God — ^which is impossible 
—in order to be able to comprehend God. If one will die to the mortal life 
and live the immortal, he will perhaps see what he has never seen. But even 
the sharpest vision will be unable to sec the Uncreated, for it will first be 
blinded by the piercing splendour and the rushing torrent of rays, just as 
fire affords light to those who stand at a proper distance but burns up those 
who come near* (ii. 1 7). See also Bigg, Th Christian Platonists of Akxmdria 
(1886% p. 16. 
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theism, contempt for image worship, and the claim that the 
Jews had in the Mosaic revelation the highest religious 
knowledge. All the other elements of his system are those 
found in Hindu thought. 

‘It might almost seem’, writes Dean Milman in his History of 
Christianity^ ‘that there subsisted some secret and indelible congeniality, 
some latent consanguinity, whether from kindred common descent or 
from conquest, between the caste divided population on the shores of 
the Ganges, and the same artificial state of society in the valley of the 
Nile, so as to assimilate in so remarkable a manner their religion. It 
is certain that the genuine Indian mysticism first established a perman- 
ent Western settlement in the deserts of Egypt. Its first combination 
seems to have been with the Egyptian Judaism of Alexandria, and to 
have arisen from the dreamy Platonism, which in the schools of that 
city had been engrafted on the Mosaic Institutes.’* 

The mystic traditior is preserved in the Jewish Kahhala^ 
whose two chief books are Sepher Tetzirah^ or the Book of 
Creation, and Zohar^ or Light. This system admits the 
reality of an En Sopk^ which is the highest unity, having no 
attributes and no definite form of existence, though it com- 
prehends within itself all existence. All that is is contained 
in it and emanates from it, for since it is infinite nothing 
can exist beyond it. Its infinity becomes known by a series 
of emanations or intelligences which are ten in number. 
These ten sephirotk are the attributes of the infinite being, 
having no reality in themselves but existing in the divine 
being as their substance. From them arise, directly or re- 
motely, the three worlds of creation, formation, and action. 
The final destiny of the three worlds, as of all finite exis- 
tences, is to return to the infinite source from which they all 
emanated. The souls of men will not return to the infinite 
till they have developed all the perfections of which they arc 
capable, and if this is not effected in a single life, the soul 
will migrate into other bodies, until the development is com- 
pleted. Many features of the Kabhala^ such as the potency 
assigned to letters, the use of charms and amulets, the theory 
of emanation as opposed to creation ex niMloy the doctrine 
of the correspondence between macrocosm and microcosm, 
belief in rebirth and a definite pantheistic tendency, are alien 
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to the spirit of orthodox Judaism and akin to that of the 
Upanisads and Tantrism. 


V 

Gnosticism was a deliberate attempt to fuse Greek (Plato- 
nic) and Hindu elements.^ It is a name for the whole system 
of syncretistic religious thought, which covers many sects 
with widely differing tenets which prevailed in the Eastern 
provinces of the Roman Empire during and prior to the 
early days of Christianity. It existed long before the Chris- 
tian era, though Christianity tended to look upon it as 
heresy. Many of the chief features of Gnosticism are those 
common to the Upanisads and the mystic traditions of 
Greece, (i) The divine being is indefinable and infinite, 
exalted above all thought and expression. He is different 
from the Demiurge or the Creator God. God is separated 
from His attributes, the aeons of reason and truth. He is 
eternal silence, (a) If God is the absolute being, how do 
creation and evil arise.? If the world arose out of the sole 
act of God without any modifying or opposing influence, 
evil would have been impossible; or we will be driven to the 
conclusion that God created evil. So an antagonistic prin- 
ciple independent of God by which His creative energy is 
thwarted and limited is posited. This opposing principle 
is identified with the world of matter. Gnostic systems do 
not all agree with regard to the definition of matter. It is 
looked upon as either a dead passive resistance or a turbulent 
active power. The resulting dualism is also ambiguous. Evil 
which is opposed to the divine being has no reality.^ The 

* Harnack says: ‘The union of the traditions and rites of the Oriental 
religions, viewed as mysteries with the spirit of Greek philosophy, is the char- 
acteristic of the epoth’ (History ofDcgmay voL i ( 1 894), p. 229). In the tech- 
nical sense, the term ‘gnostic’ first appears in i Timothy vi. 20, 

^ This led to a denial of the Incarnation of Christ. A divine being cannot 
assume a body made of evil matter. This view took two forms. The Docetae 
held that the body of Jesus was an immaterial phantom. The Ebionites 
affirmed that the spiritual being of Christ was a distinct person from the man 
Jesus. The former descended upon the latter at the baptism and left Him be- 
fore crucifixion, never being united to Him in one person. When the Gnostic 
interprets the dualism as final and ultimate, he departs from the tradition of 
the Upanisads and manifests the influence of Persian dualism, Plotinus 
criticiza the Gnostic position on this point. 
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dualism of good and evil is variously interpreted. It is often 
a temper which accepts the contradictions of experience as 
ultimate. There i's no escape for spirit except in the destruc- 
tion of matter, no victory for the divine except in the anni- 
Mktion of the human. Evil is regarded as a part of the 
constitution, something organic, (3) The infinite principle 
communicates with the finite by a series of successive emana- 
tions, They sink gradually lower and lower in the scale as 
they arc farther removed from their source, until at last con- 
tact with matter becomes possible and creation ensues. 
These emanations, aeons, spirits, or angels are conceived of 
as more or less concrete or personal forms. (4) The cosmos 
is a blend of divine and non-divine material principles. It 
represents the descent of spirit into matter. Matter which 
was previously insensible is animated into life and activity by 
the descent of the spirit into it, (5) Deliverance of spirit from 
its union with matter or the world of sensuality is effected 
by asceticism and contemplation leading to gnosis or wis- 
dom, (6) Gnosis does not mean intellectual knowledge or 
logical understanding, but is seeing God, mysterious wis- 
dom. It is reception of the spirit, beatific vision, illumina- 
tion, deification. It is not imparted to all and sundry. It is 
esoteric, secret wisdom, accessible only to those who are 
initiated.* For the uninitiated many, faith suffices. There 
are holy rites and formulas, acts of initiation and consecration. 
Sacraments such as baptism by water, fire, sacred formulas, 
names, and symbols play a leading part. Gnosticism assumes 
that there is a knowledge of God, a science of realities. 
There is something to be known in religion. Salvation 
depends on the knowledge of truths, not knowledge about 
but knowledge oj. Piety becomes gnosis, (7) The perfect 
Gnostic is the man who is free from the world and master 
of himself. He is emancipated from the dead letter and 
outward symbols of religion, having realized the truth. He 

* In Futis ZopMa we have reference to the methods by which ecstatic 
experiences are obtained. According to it salvation is by a knowledge of the 
mysteries. It teaches as that we take in evil with our food, which is materiai, 
and so it is that we arc asked to renounce the world. ‘And ye are in great 
sufferings and great afflictions in your being poured from one into another of 
different kinds of bodies of the world* (M,, p, 248). 
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lives in God and has life eternal and may be truly said to 
have passed from death to life, to have risen from the natural 
and put on the spiritual state. The true nature of resurrec- 
tion is spiritual. Many of the Gnostic sects believed in 
pre-existence and rebirth of human souls. They had also 
a magical theory of the spirit world. The disembodied soul 
travels by the dark or bright paths* and is saved from the 
perils on the way by the magic word. ‘The essential part* 
of these Gnostic conceptions ‘was already in existence and 
fully developed before Christianity’.^ 

In the first century it became fused with Christian ideas. 
In the early days Christianity wanted a philosophy which the 
Gnostics supplied, Harnack is undoubtedly correct in look- 
ing upon the Gnostics as ‘the theologians of the first century’. 
He says: ‘The Gnostic systems represent the acute secu- 
larising or hellenising of Christianity, with the rejection of 
the Old Testament, while the Catholic system, on the other 
hand, represents a gradual process of the same kind with the 
conservation of the Old Testament. The Church Fathers 
tell us that the doctrines of Gnosticism are derived from the 
mystery religions, Pythagoras, and Plato. Gnosticism is by 
no means a mere attempt to reject the Old Testament and 
hellenize the Gospels. What it did was to introduce into 
Christiani^ not the pure spirit of Greek philosophy but con- 
ceptions or Eastern religions which by the first century had 
taken their place everywhere in the Roman Empire. Its 
conceptions of dualistic theology, ascetic ethics, ecstatic 
experience of the real, and redemption from the trammels 
of flesh are derived from the Eastern cults. ‘The first 
attempts at the intellectual comprehension [of the Christian 
doctrine], the first efforts of dogma were based on a philo- 
sophy profounder and far more venerable than the juvenile 
wisdom of the GreeksT . . . Gnosticism is not pur^ Hellenism 
as some say; it is rather pure orientalism in a Hellenic 
mask.’^ By admitting the distinction of the Absolute god- 

* These answer to the devayam and the pitryana of the Upani?ads. Bfiada- 
ranyaka Up,vl. 2 . 

* Professor W. Bousset, *Gnostid$m\ En^ychpaedia Brtfamka, i ith ed. 

^ Th History of Dogma, E.T. (1894), voL i, pp. 227, 226. 

^ Keunedy, ‘Buddhist Gnosudsxn’, (1902), p. 383. 
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head and creator spirit^ the Gnostics break away from the 
Old Testament doctrine. The Christian Church stigmatized 
the Gnostic as the ‘first-born of Satan*. Gnosticism is gen- 
erally regarded as an heretical perversion of Christianity. 

The chief document On this subject is the Philosophumem 
or the Refutation of all Heresies by Hippolytus, Bishop of 
Ostia, belonging to the early part of the third century.^ This 
book mentions ‘The Great Announcement’ as containing an 
account of the pre-Christian teaching of Simon Magus.^ 
The Church Fathers describe him as a horrible sorcerer, the 
parent of all later Gnosticism. The story in Acts viii makes 
it clear that the sect of which he became the leader was a 
pre-Christian one. The first cause of all things is said to be 
Fire.3 It has a twofold nature, hidden and manifest, appre- 
hended by reason and sense respectively. The cosmos or 
the ordered universe comes into being from the unbegotten or 
self-existent Fire by means of six roots called Mind, Thought, 
Voice, Name, Reason, and Desire. The world is a hebdomad, 
consisting of seven powers, the six roots with a seventh which 
is the source of them all. The conception of emanations is 
adopted. The conception of the Logos or the world soul is 
also accepted by the Simonians, according to Irenaeus. 

The Hermetic tradition of Egypt may be regarded as 
Gnostic in character. The Hermetic societies grew up in 
hellenized Egyptian circles where syncretistic cults were 
the fashion. The latest editor of the Hermetic books ob- 
serves: Tf one were to try to sum up the Hermetic teaching 
in one sentence, I can think of none that would serve the 
purpose better than the sentence, “Blessed are the pure in 
heart for they shall see God.” Though in their present form 
they are not earlier than the fourth century, they undoubtedly 

E.T., 2 vols., by F. Legge (1921). The author of Phiiosopkumena gives 
an account of Indian thought. The Brahmins are divided by him ir>to two 
orders, the householders and the ascetics who live in seclusion and eat only 
fruits. They designated God under the figure of light, not that of sun or of 
fire but of the inward reason, the Logos which finds its expression in the 
knowledge of the wise. We can attain to this wisdom by casting off all vain 
opinion and controlling our evil passions (i. 21). 

* See Acts viii. 9-24; Justin Martyr, Aphgia^ i. 26. 56 and ii. 1 5. 

3 Cf. *God is a burning and consuming Fire* (Deuteronomy iv. 24). 

^ Scott, Hermetka (1924), vol. i, p. 14 * 
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represent an earlier tradition. Perhaps they are a develop- 
ment of the earlier mysteries.* They seem to be ‘an eclectic 
combination of Platonic and Oriental doctrines’.* They be- 
lieved in a supreme creator God and many subordinate gods 
and angels. To account for the emanation of an imperfect 
and changing world an intermediary, a second goa^ was 
accepted. The Lord and Maker of all from Himself made 
the second god, the visible and perceptible whom He loved 
as His son. As finite man could not comprehend the infinite, 
he was made to contemplate the Son. The ‘first bom’ god 
is named Agatho-Daimon, which was soon identified with 
the Logos. ‘With Logos not with hands did the Creator 
make the universal cosmos.* . Hermes is the messenger of the 
gods, conveying to us the mystery of the godhead. Con- 
tempt for the body as a bond of corruption encourages 
ascetic practices. The vision of God is attained not through 
ordinary natural processes but through dreams and divina- 
tion, The way to worship God is to abstain from evil. No 
one can be saved until he is bom again, ‘[If you would be 
born again] you must cleanse yourself from the irrational 
torments of matter . . . ignorance, incontinent desires, in- 
justice, covetousness, deceitfulness, envy, fraud, rashness, 
vice. . . . When God has had mercy on a man all these depart 
from him, and thus is the rebirth accomplished.*^ Even in 
this life, we can receive God and achieve immortality. The 
vision is ordinarily accompanied by ecstatic experiences. 
‘Father,’ the disciple cries, ‘God has given me a new being, 
and I perceive things now not with bodily eyesight but by 
the working of the mind. I am in heaven and in earth, in 
water and in air: I am in beasts and plants, ... I am present 
everywhere. Father, I see the whole and myself in the mind.’ 
The following is a typical prayer: ‘We give thanks to Thc^ 

* Professor Sir Flinders Petrie gives 200 b.c. as the date of the Hermetic 
books. In the allusions to the destruction of Egyptian temples and worship and 
the massacre of people by Scythians and Indians, he finds an obvious reference 
to the second Persian invasion, 342—332 b.c., when the Scythian and Indian 
were the Western and Eastern branches of the Pcreian arm 7 . He sees in the 
Hermetic books *tKe development of religious thought in Egypt under Persian 
and Indian influences which formed a basis of later Jewish and Greek devdop- 
°******* and Israel (1923), p, 113). 

* Kirk, Tie Fision ofGa^ (193 1), p. 47. 3 ibid., p. 49. 



CHRISTENBOM I 203 

Most High, for by Thy grace we received this light of 
knowledge. Having been saved by Thee, we rejoice that 
Thou didst show Thyself to us wholly, that Thou didst deify 
us in our mortal bodies by the vision of Thyself.'^ The 
whole duty of man in the Hermetic writings is declared to 
be ‘to know God and injure no man\ 

Plutarch is a cultivated Gnostic of the first century of a 
tolerant frame of mind. He has no quarrel with any religion 
that puts God and man in right relation to each other. Be- 
wildered by the problem of evil, he resorts to a dualism and 
speaks with respect of the Persian doctrine of Ormuz and 
Ahriman. To make God the author of evil would be to con- 
tradict the idea of God. There are two principles hostile 
to each other. The evil principle is not matter which is 
characterless and indeterminate but something positive, a 
spiritual power, an evil world-soul. Matter aspires after the 
good, but is overcome and dominated by the evil spirit The 
dualism in the constitution of the world is reflected in the 
individual soul, which has two parts opposed to each other. 
The higher part is not a part or function of the soul, it is 
something above us. Spirit is immortal. Plutarch believes in 
the rebirth of souls. The supreme godhead rules through 
subordinate powers. In the development of his views he was 
influenced by Greek thought and Egyptian religion. 

Apollonius of Tyana is another famous Qnostic. Accord- 
ing to the account of Philostratus, he Joumiyed to India 
and spent about four months at ‘the monastery of the wise 
mcn’.^ Apollonius hated bloody sacrifices ana was a strict 
vegetarian. He was a complete passivist, holding that we 
have no right to shed blood under any circumstances. He 
insisted on prayer and contemplation and tried to make men 
more religious, attempting to alter their ways of worship. 
Freedom from possessions and needs is the highest value, 

Basilides in the first half of the second century works 

* Quoted in E^enncdy, St Paul ani ihe Mystery Peligions (1913), 
pp* 109-10, 

* ApUmUs of Tyana, trans- PhiSlimore, 1912, bk Hi, chs, 10 md 50. 

* He is said to have lived immediately prior to Valentinus, and so we may 
assume that he flourished about a .». 120 to 130. The chief source* are 
PMiosopkuMena of Hippolytus md the Muceiianus of Dement of Alexandria- 
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Hindu and Buddhist thought into a Christian framework. He 
posits the reality of a supreme godhead who is above space, 
time, consciousness, and even being itself. It is to be wor- 
shipped in silence. His conception of God has little in 
common with the popular Christian view. Dean Mansel 
writes : 

‘As a mere system of metaphysics, the theory of Basilides contains 
the nearest approach to the conception of a logical philosophy of the 
absolute which the history of ancient thought can furnish, almost 
rivalling that of Hegel in modern timesi but in the same degree in 
which it elevates Gknl to the position of an absolute first principle, it 
strips him of those attributes which alone can make him the object 
of moral obedience or religious worship/^ 

The will to create the universe arises in this being. In this 
will is the seed of all universes, which contains everything 
in itself potentially, even as a grain of mustard seed contains 
the whole plant. It is the potentiality of all potentialities. 
The Demiurge, who arises ‘thinking it not right that he 
should be alone, made for himself and brought into existence 
from the universal seed a son far better and wiser than him- 
self. Even as man is the crown of the world process, Christ 
is the crown of manhood. Sonship is the manifestation of 
the deity. Clement of Alexandria says of Basilides that he 
‘deified the devil’.^ The dualism in Basilides is not so ulti- 
mate as this comment suggests. In the spirit of Buddhism, 
Basilides explains suffering as the fundamental principle of 
all existence and looks upon personality as a complex con- 
sisting of five elements. According to Clement, Basilides 
believes that men suffer for their deeds in former lives. He 
accepts rebirth in different forms as steps in the purification 
of the soul.^ He denies resurrection of the body. He re- 
quired of his followers a probation of five years of silence. 

Though Basilides- believed that Christianity was the main 
factor of his system, there is no doubt that his interpretation 
of Christianity is profoundly Buddhist. 

* The Gnostic Heresies of the First and Second Centuries (1875), p. 165. 

^ StrmatafW,iz,$^. 

^ In support of the hypothesis of rebirth, BasiHdes cites Scriptural texts. 
John k. 2; Romans vii. 9. Corpocrates adopts the theory of rebirth in a 
modified form: thesoul is imprisoned in the body again and again until it has 
perfbnned all possible actions. Irenaeus, u tdt. 
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‘All things have their law of being in themselves} suffering is the 
concomitant of existence, rebirth is the result of former acts and 
metempsychosis governs men wth inflexible justice and with iron 
necessity. The office of Jesus is the office of the Buddha; the elect 
alone are saved and the mass of mankind remains content to be bom 
again.’^ 

Valentinus has the reputation of being the greatest of the 
Gnostics, though our scanty information regarding his life 
and teaching is from the polemical writings of the Church 
Fathers. To the nameless being of Basilidcs he gives the 
name of Depth. He thus represents the absolute first prin- 
ciple in a positive way as potentially containing all existence 
rather than as actually determined by none. It is Unspeak- 
able Depth or Unutterable Silence. Its first manifestation 
is thought preparatory to action, an intellectual process in- 
dicated by Nous, whose counterpart is that perfect truth 
which belongs to divine thought. Then comes speech. 
Material existence is an error, fall, or degradation. 

Theodotus became the leader of the Fastem Valentinians 
and Clement was familiar with his writings. He taught that 
Christ came, not for our redemption alone, but for healing 
the disorders of the whole world. All those who receive Him 
and in so far as they can receive Him will be saved. There 
arc different kinds of souls; those who have flesh and not 
soul will perish like the beasts; those who are spiritual are 
predestined to life eternal. Between these are the psychic, 
the feminine souls who can win eternal life by faith and 
discipline. The mingling of spirit, soul, and body is the 
cause of all evil and suffering, and their final separation is 
salvation. 

Bardesanes the Babylonian (born at Edessa on 1 1 July 
A.D. 155) is credited with a work on Indian thought. He 
met in Babylon some of the members of an embassy ad- 
dressed to the emperor Antoninus Pius (a.d. 158-81). From 
two of these, Damadamis and Sandancs, he derived a large 
amount of information, which "^orphyry has preserved in 
his treatise on Abstinence* Bardesanes distinguishes between 

* Kennedy, /Buddhist Gnosticism*, (1902), pp. 41 1-12* ‘It is 

Buddhist pure and simple—Buddhist in its governing ideas, its psychology, its 
metaphyiia^ (ibid., p. 58 3). 
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the Brahmins and the Buddhist. He seems to have learnt 
a good deal about the teaching and mode of life of Hindu 
and Buddhist thinkers ; his work was used by Porphyry, 
Marcion cannot be counted among the Gnostics, even 
though he distinguished between the God of love and the 
creator of the world, who is a self-contradictory being of 
limited knowledge and power, and adopts the antithesis of 
spirit and matter. He assumes three principles: (i) the 
Supreme God, (2) the Demiurge, and (3) eternal matter. The 
two latter are imperfect but not essentially evil. He does not 
admit the theory of emanation for the Supreme principle, 
which is an essential feature of other Gnostic mysteries. He 
denies any real assumption by Christ of human nature. 
Jewish prophecy is not for him a preparation for Christian 
revelation. He required the Church to reject the Old Testa- 
ment and thus release it from doctrinal narrowness,* 

Gnosticism was one of the most powerful currents of 
thought which influenced Christian doctrine and practice. 
In the early third century Alexander Severus (a.d. 222-35) 
paid divine honours to the Gnostic teachers Apollonius and 
Orpheus. By the command of his mother, Philostratus wrote 
his Life of Apolhnius. Gnosticism remained a power down 
to the fifth century through its alliance with Neoplatonism. 

The Gnostics ‘approach the problem from a non-Christian 
point of view and arrive therefore at a non-Christian solu- 
tion'.^ But they accept the Christian creed and look upon 
themselves as Christians. They appealed to Christian scrip- 
tures and felt that they had a deeper knowledge of Christian 
truth. But their teaching was condemned as a heresy. The 
Gnostic view of creation is opposed to the Christian view as 
set forth in the first article or the Apostles' Creed: T believe 
in God the Father Almighty, the Maker of heaven and 
earth.' For the Gnostics creation is not the act of the 
supreme God but of an inferior demiurge. The god of 
religion and the god of creation are distinguished. Again, 
the doctrine of the resurrection of the body is opposed to the 
Gnostic view, which separates spirit and body. If personal 
existence is possible only in the body of the flesh, the dead 

* Loi^y Eibhen Journal (Jnl/ 1938), p. S^o, 

* Bigg, TAe CArisEan Platonists of Alexandria (1S86}, p* 39 * 
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will remain dead until the date of the general resurrection. 
If we cannot exist without the flesh, no one whose flesh is 
dead can be said to be alive. Its position was not impossible 
so long as the last day was believed to be imminent, but 
when it receded into the background the Gnostic view 
seemed more attractive. For the Gnostic the chief object of 
man was to set free his spiritual nature from its material 
imprisonment, and this can be accomplished by gnosis or 
sacramental rites. 

To the careful student, the close similarity between the 
teaching of the Upanisads and early Buddhism and Gnostic 
theories will be obvious. 

*That the seeds of the Gnosis were originally of Indian growth 
carried so flir westward by the influence of that Buddhistic movement 
which had previously overspread all the East, from Tibet to Ceylon, 
was the great truth faintly discerned by Matter (in his Histoin 
Critique du Gnosticisme) but which became evident to me upon 
acquiring even a slight acquaintance with the chief doctrines of Indian 
theosophy.’* 

VI 

Among the predecessors of Plotinus may be mentioned 
Poscidonius and Numenius. Poseidonius, the teacher of 
Cicero, was greatly influenced by the learning of the Chal- 
deans, and through his advocacy astrology became a popular 
study. The theory of tempers jovial, mercurial, saturnine, 
and lunatic and possession by demons, magic, and sorcery 
favoured the fatalistic attitude and crushed the mind under 
a load of gloomy and fantastic superstitions. The Gnostic 
and Neoplatonic speculations by their theory of demons and 
spiritual agencies did not discourage the spread of these 
riews. But Plotinus reinterpreted the ideal of philosophic 
unity and transformed the ‘return of the soul' from the 
domain of astral myths to that of experience. Sextus Em- 
piricus^ quotes a saying of Poscidonius that ‘light is appre- 

* C. W. King, The Gmstics and Tkeir Remains Ancient and Mediaeval^ 
2nd «d. (1887), p. adv- *In the history of the Church it is most wrtiitt that 
almost every notion that was subsequently denounced as heretical can be 
traced up to Indian speculative philosophy as its genuine fountain head; how 
much that was allowed to pass current for orthodox had really flowed flout the 
same source, it is neither expedient nor decorous now to inquire’ (p, xv), 

* Ibid.vii.93. 
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bended by the light-like power of vision, sound by the air-like 
one of hearing, and similarly the nature of the universe must 
be apprehended by reason which is akin to it’. The teaching 
of Poseidonius himself was much too Stoic in its texture and 
so could not satisfy an age which demanded a more spiritual 
conception of God and the soul. 

Numenius, whose influence on Plotinus was considerable, 
‘had directed all his efforts’, says Eusebius, ‘towards a fusion 
of Pythagoras and Plato, while seeking for a confirmation of 
their philosophical doctrines in the religious doctrines of the 
Brahmins, the Magi and the Egyptians’, He looked upon 
Moses as a prophet and called Plato a ‘Moses speaking in 
Attic’. He distinguished the Demiurge or the second god 
from the supreme being and identified it with the Logos, 
The creator shares the characteristics of the real and the 
phenomenal. Our world is the third god. We have three 
divine hypostases, the supreme godhead, the creator Logos, 
and the created world. Even as the demiurge is dual in 
nature, the soul is also dual, or rather there are two souls, 
the rational and the irrational. Numenius is said to have 
believed in two worM souls, one good, the other bad. The 
latter is identified with matter. The two souls are in conflict 
both in man and in the world. Numenius adopts the theory 
of rebirth. 

In the Neoplatonism of Plotinus (a.d. 205-70) we have 
the fruits of the religious syncretism which arose from the 
conquests of Alexander the Great and the undertakings of 
the Roman Empire. It revived the mystic tradition of the 
Greek cults and its resemblances not only to Alexandrian 
Judaism but to Vedanta philosophy are well known. Ritter 
introduces his account of Neoplatonic philosophy with the 
general title ‘Diffusion of Oriental modes of Thought among 
the Greeks’.^ 

Plotinus, the founder of the Neoplatonic school, was 
anxious to be instructed in Indian philosophy and with that 
object he accompanied the expedition of Gordian against 
Sapor, King of Persia, in a.d. 242, though Gordian’s death 
in Mesopotamia turned him back half-way. The following 

* Vachcrot, Zeller, and Brchier are convinced of Indian influence on Nco- 
pktonhm. 
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arc the chief points of the system. The original essence is 
pure being and absolute causality. It is also the good in so 
far as everything finite is to find its aim in it and flow back 
into it. It has no attributes at all; it is a being without 
magnitude, without life, without thought. One should not 
even call it existence. It is something above existence and 
above goodness, and at the same time an operative force 
without any substratum. As operative force it is continually 
begetting something else, without being itself changed or 
moved or diminished. The first principle is perfect self- 
sufficiency. 

There is no good that it should seek to acquire by volition. 
Why should the one create anything beyond itself? Plotinus 
answers that since all things, even those without life, impart 
of themselves what they can, the most perfect cannot remain 
in itself but must pass over. The first source of all being is 
compared to an overflowing spring which by its excess gives 
rise to that which comes after it^ or a central source of light 
which illumines all things.^ The production of the lower is 
not the aim or motive of the activity of the higher. Creation 
is not a physical process but an emanation. That which is 
produced exists only in so far as the originating principle 
works in it. Everything that has being is directly or in- 
directly a production of the first principle. Everything so 
far as it has being is divine, as God is all in all. What is 
derived is not like the original essence itself. It is an image 
and reflection of the original essence. The totality of being 
forms a gradation which loses itself in non-being. Each 
lower stage is connected with the original essence by means 
of the higher. Longing for the higher is the general feature 
of everything derived. The first emanation of the original 
essence is Nous. It is a complete image of the original 
essence and archetype of all existing things, for the know- 
ledge of things in their immaterial essence is the things 
themselves. Mind knows its objects not like perception, as 
external, but as one with itself.^ As this unity involves the 
duality of thinking and being thought, it is not the highest 
but the second in order of supramundane causes. It is fcing 

^ EmeaJSi r. 2. r. Cf. with this the Hindu conception of Ilia, 

^ Cf. ‘tasya bhlsl sarvam idam vibhati*. ^ £ntteads, v. 5. r. 
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and thought at the same time. As image the Nous is equal 
to the original essence. As derived it is completely different 
from it. It is for Plotinus the highest sphere which the 
human spirit can reach and at the same time pure thought 
itself. We are still in the region of eternity. The indivisible 
unity of the Nous is the archetype of the whole visible world, 
of all that was or is or will be existent in it. The universal 
Nous involves the essence of every form of reason. All 
things are together in it, not only undivided by position in 
space but without reference to process in time. The charac- 
teristic of its logical being is eternity. Eternity belongs to 
Nous as time belongs to soul.^ 

The Soul is an immaterial substance like Nous, its image 
and product. It is related to the Nous as the latter is to the 
primal One. It stands between the Nous and the world of 
phenomena, a middle term between the unity of self-com- 
plete intelligence and the dispersion and change of the 
sen-ublc world. It is the principle of life and motion in 
things. In virtue of its nature and destiny it belongs as the 
single soul of the cosmos to the higher world ; but it embraces 
at the same time the many individual souls. It mediates 
between the ideal and the sensible worlds. It orders the 
world in accordance with the general reason of things. The 
things it produces belong to time and are not imperishable. 
The individual souls may allow themselves to be ruled by 
the Nous, or they may be attracted by the sensible and so 
get lost in the finite. As an active essence the soul belongs 
to the corporeal world of phenomena. Here there is conflict, 
growth, and decay. The original cause of this is matter, 
which lies at the basis of bodies, the obscure, the indefinite, 
that which is without qualitfes. As devoid of form and ideal, 
it is the principle of evil; as capable of form, it is inter- 
mediate being. Matter, for Plotinus, is a mere abstraction, 
a name for the bare receptacle of forms. It is the indeter- 
minate, no thing and yet not nothing. Evil is only a lesser 
good. Absolute evil, infinite matter symbolized by the limit 
of the less good, is the last stage of the divine procession. 

The theory of emanation is distinguished from creation. 
The distinction is similar to that between vivarta or appear- 
^ EnneaJSf iii. 7. 1 1, 
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and God in relation to the cosmos, God the Absolute and 
God the relative* Dr. Drummond states Philo^s view of 
powers thus: 

•They arc the connexion between the universe and God, mediating 
between them, not because they arc different from both, but because 
they arc striedy separable from neither* Withdraw them from the 
mind, and it b^omes a nonentity: withdraw them from the material 
world, and it ceases to be a cosmos: detach them, if that be conceivable, 
from God, and they will sink into nothingness. They are really 
divine, and wherever it turns, the seeing soul may discern some 
thought of God: but they are nowhere exhaustive of the Divine, and 
it would be wholly false to say that in their totality they were the 
equivalent of God. Through them God has indeed left no part of the 
cosmos empty of Himself; but He has not made Himself and the cosmos 
conterminous and therefore as soon as we endeavour to apprehend Him 
in the unity of His being. He remains to our thought essentially outside 
the universe though acting dynamically within it.’* 

The perceptible universe has invisible patterns working in 
it. When we survey the cosmos as a whole, we rise to the 
apprehension of its unity and feel that the different ideas arc 
the varied forms of one ultimate reason. The world is the 
concrete embodiment of this reason; it is the picture of 
God*s thought. The thought or Logos of God is next only 
to God Himself. His thought presupposes His being, ‘God 
is the most generic thing,* says Philo, ‘and the I^gos of 
God is second.* The Logos is the pervasive law of the uni- 
verse, the ^supreme idea impressed on it. As the Idea of 
Ideas, the most general thought, it is said to be the oldest 
of things. As thought, it is conceived as produced under the 
figure of a son. Sometimes in Philo, the Logos is identified 
with wisdom; the mediating power is symbolized as the 
mother of the universe, the Sakti of 5aiva and Sakta systems 
of thought. The Logos is the Platonic Idea of Good, the 
Stoic world spirit or Reason immanent in creation, which it 
fosters and sustains. As the mediator between the eternal 
and the ephemeral, it partakes of both natures. It is neither 
uncreated like the supreme nor created like the finite 
creatures. It imparts reality to all lower ideas as they in 
turn do to sensible things. 

^ PMk Jiuiam/tt, 
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Man’s material body is the source of evil* By resistance 
to the allurements of the senses and the active exercise of 
virtue, man can free himself from bondage to the body, and 
attain the divine vision when he is ‘lifted above and out of 
himself. The knowledge of God is attained by vision, the 
direct personal communion of a soul that no longer reasons 
and reflects but feels and knows, becomes utterly passive, 
as in the condition of trance, of which Philo had personal 
experience. 

T will not be ashamed to relate’, says Philo, ‘what has hapf>ened to 
myself a thousand times. Often when I have come to write out the 
doctrines of philosophy, though I well knew what I ought to say, 
I have found my mind dry and barren, and renounced the task in 
despair. At other times, though I came empty, I was suddenly filled 
with thoughts showered upon me from above like snowflakes or seed, 
so that in the heat of divine possession I knew not the place or the 
company, or myself, what I said or what I wrote.’* 

Wc arc able to know God, who dwells in us, as He has 
breathed His nature into us. The inspired soul ‘may with 
good reason be called God’. The different stages for attain- 
ing the ecstatic consciousness, the withdrawal from the senses, 
the abstraction from the intellect, and the flight of the ego 
arc recognized by him. The moral preparation is insisted 
on. While every good and wise man has the gift of prophecy, 
it is impossible for a wicked man to become an interpreter 
of God. 

We have in Philo’s system a mystic rendering of historical 
Judaism. His passion for God, the certainty that the pure 
in heart shall see Him, the conviction that ascetic training 
alone can lead us to His presence, and his universality make 
him one of the greatest of mystics. 

The only Judaic'^elements are the insistence on mono- 

* i. 14-15. Philo says; ‘One must first become God — ^whkh is impossible 
— in order to be able to comprehend God. If one will die to the mortal life 
and live the immortal, he will perhaps sec what he has never s^n. But even 
the sharpest vision will be unable to see the Uncreated, for it will fint be 
blinded by the piercing splendour and the rushing torrent of rays, just as 
fire affords light to those who stand at a proper distance but burns up those 
who come near’ (ii. 1 7). See also Bigg, TJf Christian Fiatonists ofAiixandria 
(1886), p- 16, 
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theism, contempt for image worship, and the claim that the 
Jews had in the Mosaic revelation the highest religious 
knowledge. All the other elements of his system are those 
found in Hindu thought. 

‘It might almost seem’, writes Dean Milman in his History of 
Christianity^ ‘that there subsisted some secret and indelible congeniality, 
some latent consanguinity, whether from kindred common descent or 
from conquest, between the caste divided population on the shores of 
the Ganges, and the same artificial state of society in the valley of the 
Nile, so as to assimilate in so remarkable a manner their religion. It 
is certain that the genuine Indian mysticism first established a perman- 
ent Western settlement in the deserts of Egypt. Its first combination 
seems to have been with the Egyptian Judaism of Alexandria, and to 
have arisen from the dreamy Platonism, which in the schools of that 
city had been engrafted on the Mosaic Institutes.’ * 

The mystic traditior is preserved in the Jewish Kahbala^ 
whose two chief books are Sepher Tetzirahy or the Book of 
Creation, and Zohary or Light. This system admits the 
reality of an En Sophy which is the highest unity, having no 
attributes and no definite form of existence, though it com- 
prehends within itself all existence. All that is is contained 
in it and emanates from it, for since it is infinite nothing 
can exist beyond it. Its infinity becomes known by a series 
of emanations or intelligences which are ten in number. 
These ten sepMroth are the attributes of the infinite being, 
having no reality in themselves but existing in the divine 
being as their substance. From them arise, directly or re- 
motely, the three worlds of creation, formation, and action. 
The final destiny of the three worlds, as of all finite exis- 
tences, is to return to the infinite source from which they all 
emanated. The souls of men will not return to the infinite 
till they have developed all the perfections of which they are 
capable, and if this is not effected in a single life, the soul 
will migrate into other bodies, until the development is com- 
pleted, Many features of the Kahhahy such as the potency 
assigned to letters, the use of charms and amulets, the theory 
of emanation as opposed to creation ex nihiloy the doctrine 
of the correspondence between macrocosm and microcosm, 
belief in rebirth and a definite pantheistic tendency, are alien 
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to the spirit of orthodox Judaism and akin to that of the 
Upanisads and Tantrism. 

Gncdcism w» . ddibmte "“P' “ 
nic^ and Hindu elements.* It is a name for the whole systOT 
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dualism of good and evil is variously interpreted. It is often 
m temper which accepts the contradictions of experience as 
ultimate. There is no escape for spirit except in the dcstrac- 
tion of matter, no victory for the divine except in the anni- 
htktion of the human. Evil is regarded as a part of the 
constitution, something organic. (3) The infinite principle 
communicates with the finite by a series of successive emana- 
tions. They sink gradually lower and lower in the scale as 
they arc farther removed from their source, until at last con- 
tact with matter becomes possible and creation ensues. 
These emanations, aeons, spirits, or angels are conceived of 
as more or less concrete or personal forms. (4) The cosmos 
is a blend of divine and non-divine material principles. It 
represents the descent of spirit into matter. Matter which 
was previously insensible is animated into life and activity by 
the descent of the spirit into it. (5) Deliverance of spirit from 
its union with matter or the world of sensuality is effected 
by asceticism and contemplation leading to gnosis or wis- 
dom. (6) Gnosis docs not mean intellectual knowledge or 
logical understanding, but is seeing God, mysterious wis- 
dom. It is reception of the spirit, beatific vision, illumina- 
tion, deification. It is not imparted to all and sundry. It is 
esoteric, secret wisdom, accessible only to those who are 
initiated.* For the uninitiated many, faith suffices. There 
are holy rites and formulas, acts of initiation and consecration. 
Sacraments such as baptism by water, fire, sacred formulas, 
names, and symbols play a leading part. Gnosticism assumes 
that there is a knowledge of God, a science of realities. 
There is something to be known in religion. Salvation 
depends on the knowledge of truths, not knowledge ahmt 
but knowledge of. Piety becomes gnosis. (7) The perfect 
Gnostic is the man who is free from the world and master 
of himself. He is emancipated from the dead letter and 
outward symbols of religion, having realized the truth. He 

* In ¥i$th BopMa we haw reference to the methods by which ecstatic 
experiences arc obtained. According to it salvation is by a knowledge of the 
mysteries. It teaches us that we take in evil with our food, which is material, 
and so it is that we are asked to renounce the world. ‘And ye arc tn great 
sufferings and great afflictions in your being poured from one into another of 
dificrent kinds of bodies of the world’ (M., p. 24S). 
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lives in God and has life eternal and may be truly said to 
have passed from death to life, to have risen from the natural 
and put on the spiritual state. The true nature of resurrec- 
tion is spiritual. Many of the Gnostic sects believed in 
pre-existence and rebirth of human souls. They had also 
a magical theory of the spirit world. The disembodied soul 
travels by the dark or bright paths^ and is saved from the 
perils on the way by the magic word. *The essential part’ 
of these Gnostic conceptions ‘was already in existence and 
fully developed before Christianity*.^ 

In the first century it became fosed with Christian ideas. 
In the early days Christianity wanted a philosophy which the 
Gnostics supplied. Harnack is undoubtedly correct in look- 
ing upon the Gnostics as *the theologians of the first century*. 
He says : ‘The Gnostic systems represent the acute secu- 
larising or hellenising of Christianity, with the rejection of 
the Old Testament, while the Catholic system, on the other 
hind, represents a gradual process of the same kind with the 
conservation of the Old Testament. *3 The Church Fathers 
tell us that the doctrines of Gnosticism are derived from the 
mystery religions, Pythagoras, and Plato. Gnosticism is by 
no means a mere attempt to reject the Old Testament and 
hellenize the Gospels. What it did was to introduce into 
Christiani^ not the pure spirit of Greek philosophy but con- 
ceptions or Eastern religions which by the first century had 
taken their place everywhere in the Roman Empire. Its 
conceptions of dualistic theology, ascetic ethics, ecstatic 
experience of the real, and redemption from the trammels 
of flesh are derived from the Eastern cults. ‘The first 
attempts at the intellectual comprehension [of the Christian 
doctrine], the first efforts of dogma were based on a philo- 
sophy profounder and far more venerable than the juvenile 
wisdom of the Greeks^ . . . Gnosticism is not pur^ Hellenism 
as some say; it is rather pure orientalism in a Hellenic 
mask.’^ By admitting the distinction of the Absolute god- 

* Thcseanswertotljc^/rtfjytf^and oftheUpani^ads. Bfiadd- 

ranyaka Up. vi. 2. 2. 

* Professor W. Bousset, ‘Gno5tidsIn^ Encyclopaedia Britannka, ixth ed. 

3 The History of Dogma, E.T. {1894), voL i, pp, 227, 226. 

* Kennedy, ‘Buddhist Gnosticism^ (1902), p. 383. 
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head and creator spirit, the Gnostics break away from the 
Old Testament doctrine. The Christian Church stigmatized 
the Gnostic as the ‘first-born of Satan\ Gnosticism is gen- 
erally regarded as an heretical perversion of Christianity. 

The chief document on this subject is the Philosophumena 
or the Refutation of all Heresies by Hippolytus, Bishop of 
Ostia, belonging to the early part of the third century. * This 
book mentions ‘The Great Announcement’ as containing an 
account of the pre-Christian teaching of Simon Magus.^ 
The Church Fathers describe him as a horrible sorcerer, the 
parent of all later Gnosticism. The story in Acts viii makes 
it clear that the sect of which he became the leader was a 
pre-Christian one. The first cause of ail things is said to be 
Fire.3 It has a twofold nature, hidden and manifest, appre- 
hended by reason and sense respectively. The cosmos or 
the ordered universe comes into being from the unbegotten or 
self-existent Fire by means of six roots called Mind, Thought, 
Voice, Name, Reason, and Desire. The world is a hebdomad, 
consisting of seven powers, the six roots with a seventh which 
is the source of them all. The conception of emanations is 
adopted. The conception of the Logos or the world soul is 
also accepted by the Simonians, according to Irenaeus. 

The Hermetic tradition of Egypt may be regarded as 
Gnostic in character. The Hermetic societies grew up in 
hellenized Egyptian circles where syncretistic cults were 
the fashion. The latest editor of the Hermetic books ob- 
serves: ‘If one were to try to sum up the Hermetic teaching 
in one sentence, I can think of none that would serve the 
purpose better than the sentence, “Blessed are the pure in 
heart for they shall see God.” Though in their present form 
they are not earlier than the fourth century, they undoubtedly 

* ET., 2 vols,^ by F, Legge (1921). The author of Philosophumena gives 
an account of Indian thought. The Brahmins arc divided by him into two 
orders, the householders and the ascetics -who live in seclusion and cat only 
fruits. They designated God under the figure of light, not that of sun or of 
fire but of the inward reason, the Logos which finds its expression in the 
knowledge of the wise. We can attain to this wisdom by casting off all vain 
opinion and controlling our evil passions (i. 21). ^ 

* See Acts viii. 9-24; Justin Martyr, Apologia^ i. 26. 56 and ii. 1 5. 

3 Cf. ‘God is a burning and consuming Fire’ (Deuteronomy iv. 24). 

* Scott, Hermetica (1924), voL i, p. 14. 
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represent an earlier tradition. Perhaps they are a develop- 
ment of the earlier mysteries.* They seem to be ‘an eclectic 
combination of Platonic and Oriental doctrines*,^ They be- 
lieved in a supreme creator God and many subordinate gods 
and angels. To account for the emanation of an imperfect 
and changing world an intermediary, a second god, was 
accepted. The Lord and Maker of all from Himself made 
the second god, the visible and perceptible whom He loved 
as His son. As finite man could not comprehend the infinite, 
he was made to contemplate the Son. The ‘first born* god 
is named AgatKo-Daimon, which was soon identified with 
the Logos. ‘With Logos not with hands did the Creator 
make the universal cosmos.’ . Hermes is the messenger of the 
gods, conveying to us the mystery of the godhead. Con- 
tempt for the body as a bond of corruption encourages 
ascetic practices. The vision of God is attained not through 
ordinary natural processes but through dreams and divina- 
tion. The way to worship God is to abstain from evil. No 
one can be saved until he is bom again, ‘[If you would be 
bom again] you must cleanse yourself from the irrational 
torments of matter . . . ignorance, incontinent desires, in- 
justice, covetousness, deceitfulness, envy, fraud, rashness, 
vice. . . . When God has had mercy on a man all these depart 
from him, and thus is the rebirth accomplished. Even in 
this life, we can receive God and achieve immortality. The 
vision is ordinarily accompanied by ecstatic experiences. 
‘Father,’ the disciple cries, ‘God has given me a new being, 
and I perceive things now not with bodily eyesight but by 
the working of the mind. I am in heaven and in earth, in 
water and in air : I am in beasts and plants. ... I am pr<^ent 
everywhere. Father, I see the whole and myself in the mind.’ 
The following is a t3rpical prayer: ‘We give thanks to Thee, 

* Professor Sir Flinden Petrie gives 200 a.c. as the date of the Hcrmedc 
hooks. In the allusions to the destruction of Egyptian temples and wonhip and 
the missacre of people by Siythians and Indians, he finds an obvious reference 
to the second Persian invasion, 342-532 b.c., when the Scythian and Indian 
were the Western and Eastern branches of the Persian army. He sees in ^ 
Hermetic books ‘the development of rcKgious thought in Egypt under Persian 
and Indian influences which formed a basis of later Jewish and Greek devclop- 

mi Israel (i 9 i 3 )» P* ^ * 3 )* _ . , 

* Kkk, Tir Fisima/GaHi^^x), p. 47 * * P' 49 * 
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Most High, for by Thy grace we received this light of 
knowledge. Having been saved by Thee, we rejoice that 
Thou didst show Thyself to us wholly, that Thou didst deify 
us in our mortal bodies by the vision of Thyself.'* The 
whole duty of man in the Hermetic writings is declared to 
be ‘to know God and injure no man*. 

Plutarch is a cultivated Gnostic of the first century of a 
tolerant frame of mind. He has no quarrel with any rc%ion 
that puts God and man in right relation to each other. Be- 
wildered by the problem of evil, he resorts to a dualism and 
speaks with respect of the Persian doctrine of Ormuz and 
Ahriman. To make God the author of evil would be to con- 
tradict the idea of God. There are two principles hostile 
to each other. The evil principle is not matter which is 
characterless and indeterminate but something positive, a 
spiritual power, an evil world-soul. Matter aspires aiftcr Ac 
good, but is overcome and dominated by Ae evil spirit. The 
dualism in the constitution of the world is reflected in Ac 
individual soul, which has two parts opposed to each oAcr. 
The higher part is not a part or ifunction of Ae soul, it is 
something above us. Spirit is immortal. Plutarch believes in 
the rebirth of souls. The supreme godhead rules through 
subordinate powers. In the development of his views he was 
influenced by Greek Aought and Egyptian religion. 

Apollonius of Tyana is another famous Gnostic. Accord- 
ing to the account of Philostratus, he journeyed to India 
and spent about four months at ‘the monastery of Ac wise 
men'.^ Apollonius hated bloody sacrifices and was a strict 
vegetarian. He was a complete passivist, holding Aat we 
have no right to shed blood under any circumstances.- He 
insisted on prayer and contemplation and tried to make men 
more religious, attempting to alter their ways of worship. 
Freedom from possessions and needs is the highest value. 

Basilides in the first half of the second century a, 0.^ works 

* Quoted in Kennedy, $/, Paul and the Mystery Pelicans (i9t5)» 
pp. 109-10. 

* Apollonius of Tyana, trans. Phillimorc, 1912, hk. iii, chs. 10 and 

^ He is said to have lived immediately prior to Valentinus, and so wt imy 
assume that he flourished about A.n. 120 to 130. The chief sourcca are 
Philosopknmem of Hippoiytus and the Miscellanies of Ckment of Akiindria. 
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Hindu and Buddhist thought into a Christian framework. He 
posits the reality of a supreme godhead who is above space, 
time, consciousness, and even being itself. It is to be wor- 
shipped in silence. His conception of God has little in 
common with the popular Christian view. Dean Mansel 
writes: 

*As a mere system of metaphysics, the theory of Basilides contains 
the nearest approach to the conception of a logical philosophy of the 
absolute which the history of ancient thouglit can furnish, almost 
rivalling that of Hegel in modern times; but in the same degree in 
which it elevates God to the position of an absolute first principle, it 
strips him of those attributes which alone can make him the object 
of moral obedience or religious worship/* 

The will to create the universe arises in this being. In this 
will is the seed of all universes, which contains everything 
in itself potentially, even as a grain of mustard seed contains 
the whole plant. It is the potentiality of all potentialities. 
The Demiurge, who arises ‘thinking it not right that he 
should be alone, made for himself and brought into existence 
from the universal seed a son far better and wiser than him- 
self. Even as man is the crown of the world process, Christ 
is the crown of manhood. Sonship is the manifestation of 
the deity. Clement of Alexandria says of Basilides that he 
‘deified the deviP.^ The dualism in Basilides is not so ulti- 
mate as this comment suggests. In the spirit of Buddhism, 
Basilides explains suffering as the fundamental principle of 
all existence and looks upon personality as a complex con- 
sisting of five elements. According to Clement, Basilides 
believes that men suffer for their deeds in former lives. He 
accepts rebirth in different forms as steps in the purification 
of the soul. 3 He denies resurrection of the body. He re- 
quired of his followers a probation of five years of silence. 

Though Basilides- believed that Christianity was the main 
factor of his system, there is no doubt that his interpretation 
of Christianity is profoundly Buddhist. 

* The Gnostic Heresies of the First and Second Centuries ( 1 87 5), p. 165. 

* Stromata, iv, 12, 

* In support of the hypothesis of rebirth, Basilides cites Scriptural texts. 
John ix. 2; Romans vii. 9. Corpocrates adopts the theory of rebirth in a 
modified form: the- soul is imprisoned in the bciiy again and again until it has 
performed all possible actions. Jrenaeus, u xx:^. 
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‘AH things have their law of being in themsdvesj suffering is the 
concomitant of existence, rebirth is the result of former acts and 
metempsychosis governs men with inflexible justice and with iron 
necesfflty. The office of Jesus is the office of the Buddha; the elect 
alone are saved and the mass of mankind remains content to be bom 
again/*^ 

Valentinus has the reputation of being the greatest of the 
Gnostics, though our scanty information regarding his life 
and teaching is jfirom the polemical writings of the Church 
Fathers. To the nameless being of Basilidcs he gives the 
name of Depth. He thus represents the absolute first prin- 
ciple in a positive way as potentially containing all existence 
rather than as actually determined by none. It is Unspeak- 
able Depth or Unutterable Silence. Its first manifestation 
is thought preparatory to action, an intellectual process in- 
dicated by Nous, whose counterpart is that perfect truth 
which belongs to divine thought. Then comes speech. 
Material existence is an error, fall, or degradation. 

Theodotus became the leader of the Fastern Valcntinians 
and Clement was familiar with his writings. He taught that 
Christ came, not for our redemption alone, but for healing 
the disorders of the whole world. All those who receive Him 
and in so far as they can receive Him will be saved. There 
arc different kinds of souls: those who have flesh and not 
soul will perish like the beasts; those who are spiritual are 
predestined to life eternal. Between these arc the psychic, 
the feminine souls who can win eternal life by faith and 
discipline. The mingling of spirit, soul, and body is the 
cause of all evil and suffering, and their final separation is 
salvation, 

Bardesanes the Babylonian (born at Edessa on 1 1 July 
A.D. 155) is credited with a work on Indian thought. He 
met in Babylon some of the members of an embassy ad- 
dressed to the emperor Antoninus Pius (a.d, i 58-8 1). From 
two of these, Damadamis and Sandancs, he derived a large 
amount of information, which ^otphyry has preserved in 
his treatise on Abstinence^ Bardesanes distinguishes between 

* Kennedy, ‘Buddhist Gnosticism*, (1902), pp. 411-12. ‘It is 

Bnddhift pure and simple — Buddhist in its governing idicas, its psychology, its 
metaphysics* (ildd.* p. 383)- 
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the BrShmins and the Buddhists. He seems to have leamt 
a good deal about the teaching and mode of life of Hindu 
and Buddhist thinkers ; his work was used by Porphyry. 

Marcion cannot be counted among the Gnostics, even 
though he distinguished between the God of love and the 
creator of the world, who is a self-contradictory being of 
limited knowledge and power, and adopts the antithesis of 
spirit and matter. He assumes three principles: (i) the 
Supreme God, (2) the Demiurge, and (3) eternal matter. The 
two latter are imperfect but not essentially evil. He does not 
admit the theory of emanation for the Supreme principle, 
which is an essential feature of other Gnostic mysteries. He 
denies any real assumption by Christ of human nature. 
Jewish prophecy is not for him a preparation for Christian 
revelation. He required the Church to reject the Old Testa- 
ment and thus release it from doctrinal narrowness.* 

Gnosticism was one of the most powerful currents of 
thought which influenced Christian aoctrinc and practice. 
In the early third centuiy Alexander Severus (A,n. 222-35) 
paid divine honours to the Gnostic teachers Apollonius and 
Orpheus. By the command of his mother, Philostratus wrote 
his U/e of Afollomus. Gnosticism remained a power down 
to the fifth century through its alliance with Neoplatonism. 

The Gnostics ‘approach the problem from a non-Christian 
point of view and arrive therefore at a non-Christian solu- 
tion*.^ But they accept the Christian creed and look upon 
themselves as Christians. They appealed to Christian scrip- 
tures and felt that they had a deeper knowledge of Christian 
truth. But their teaching was condemned as a heresy. The 
Gnostic view of creation is opposed to the Christian view as 
set forth in the first article or the Apostles* Creed: *I believe 
in God the Father Almighty, the Maker of heaven and 
earth.* For the Gnostics creation is not the act of the 
supreme God but of an inferior demiurge. The god of 
religion and the god of creation are distinguished. Again, 
the doctrine of the resurrection of the body is opposed to the 
Gnostic view, which separates spirit and body. If personal 
existence is possible only in the body of the flesh, the dead 
* Loisy, Eihbirt Jmmal (July 1938), p- 
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will remain dead until the date of the general resurrection. 
If we cannot exist without the flesh, no one whose flesh is 
dead can be said to be alive. Its position was not impossible 
so long as the last day was believed to be imminent, but 
when it receded into the background the Gnostic view 
seemed more attractive. For the Gnostic the chief object of 
man was to set free his spiritual nature from its material 
imprisonment, and this can be accomplished by gnosis or 
sacramental rites. 

To the careful student, the close similarity between the 
teaching of the Upanisads and early Buddhism and Gnostic 
theories will be obvious. 

‘That the seeds of the Gnosis were originally of Indian growth 
carried so far westward by the influence of that Buddhistic movement 
which had previously overspread all the East, from Tibet to Ceylon, 
was the great truth faintly discerned by Matter (in his Histoire 
Critique du Gnosticisme) but which became evident to me upon 
acquiring even a slight acquaintance with the chief doctrines of Indian 
theosophy.’* 

VI 

Among the predecessors of Plotinus may be mentioned 
Poscidonius and Numenius, Poseidonius, the teacher of 
Cicero, was greatly influenced by the learning of the Chal- 
deans, and through his advocacy astrology became a popular 
study. The theory of tempers jovial, mercurial, saturnine, 
and lunatic and possession by demons, magic, and sorcery 
favoured the fatalistic attitude and crushed the mind under 
a load of gloomy and fantastic superstitions. The Gnostic 
and Neoplatonic speculations by their theory of demons and 
spiritual agencies did not discourage the spread of these 
views. But Plotinus reinterpreted the ideal of philosophic 
unity and transformed the ‘return of the sour from the 
domain of astral myths to that of experience. Sextus Em- 
piricus® quotes a saying of Poscidonius that ‘light is appre- 

* C. W. King, Tk Gmstks and Tketr Remains Ancient and Mediaavai^ 
2nfl cd. (1887), p. xiv. ‘In the history of the Church it is most certain that 
almost every notion that was safascqnently denounced as heretical can be 
traced up to Indian speculative philosophy as its genuine fountain head; how 
much that was allow^ to pass current fcr mhedox had r^y flowed jErom the 
same source, it is neither expedient nor decorous now to inquire* (p. xv). 

* Ibid.vii.93. 
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bended by the light-like power of vision, sound by the air-Hke 
one of hearing, and similarly the nature of the universe must 
be apprehended by reason which is akin to it". The teaching 
of Poseidonius himself was much too Stoic in its texture and 
so could not satisfy an age which demanded a more spiritual 
conception of God and the soul. 

Numenius, whose influence on Plotinus was considerable, 
‘had directed all his efforts", says Eusebius, ‘towards a fusion 
of Pythagoras and Plato, while seeking for a confirmation of 
their philosophical doctrines in the religious doctrines of the 
Brahmins, the Magi and the Egyptians*. He looked upon 
Moses as a prophet and called Plato a ‘Moses speaking in 
Attic". He distinguished the Demiurge or the second god 
from the supreme being and identified it with the Logos. 
The creator shares the characteristics of the real and the 
phenomenal. Our world is the third god. We have three 
divine hypostases, the supreme godhead, the creator Logos, 
and the created world. Even as the demiurge is dual in 
nature, the soul is also dual, or rather there are two souls, 
the rational and the irrational. Numenius is said to have 
believed in two world souls, one good, the other bad. The 
latter is identified with matter. The two souls are in conflict 
both in man and in the world. Numenius adopts the theory 
of rebirth. 

In the Neoplatonism of Plotinus (^*£^05-70) we have 
the fruits of the religious s yncr etjsjnu which arose fr om the 
conquests of Alexander theTjfe^ andTEe underfaOn^ of 
the Roman Empire. It revived the mystic tradition of the 
Greek cults and its resemblances not only to Alexandrian 
Judaism but to Vedanta philosophy are well known. Ritter 
introduces his account of Neoplatonic philosophy with the 
general title ‘Diffusion of Oriental modes of Thought among 
the Greeks".* 

Plotinus, the founder of the Neoplatonic school, was 
anxious to be instructed in Indian philosophy and with that 
object he accompanied the expedition or Gordian against 
Sapor, King of Persia, in a.d. 242, though Gordian*s death 
in Mesopotamia turned him back half-way. The following 

* Vackerot, ZeUcr, and Brchier are convinced of Indian influence on Neo- 
platonism. 
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are the chief points of the system. The original essence is 
pure being and absolute causality. It is also the good in so 
far as everything finite is to find its aim in it and flow back 
into it. It has no attributes at all; it is a being without 
magnitude, without life, without thought. One should not 
even call it existence. It is something above existence and 
above goodness, and at the same time an operative force 
without any substratum. As operative force it is continually 
begetting something else, without being itself changed or 
moved or diminished. The first principle is perfect self- 
sufficiency. 

There is no good that it should seek to acquire by volition. 
Why should the one create anything beyond itself? Plotinus 
answers that since all things, even those without life, impart 
of themselves what they can, the most perfect cannot remain 
in itself but must pass over. The first source of ail being is 
compared to an overflowing spring which by its excess gives 
rise to that which comes after it* or a central source of light 
which illumines all things.^ The production of the lower is 
not the aim or motive of the activity of the higher. Creation 
is not a physical process but an emanation. That which is 
produced exists only in so far as the originating principle 
works in it. Evei^thing that has being is directly or in- 
directly a production of the first principle. Everything so 
far as it has being is divine, as God is all in all. What is 
derived is not like the original essence itself. It is an image 
and reflection of the original essence. The totality of being 
forms a gradation which loses itself in non-being. Each 
lower stage is connected with the original essence by means 
of the higher. Longing for the higher is the general feature 
of everything derived. The first emanation of the original 
essence is Nous. It Is a complete image of the original 
essence and archetype of all existing things, for the know- 
ledge of things in their immaterial essence is the things 
themselves. Mind knows its objects not like perception, as 
external, but as one with itself.^ As this unity involves the 
duality of thinking and being thought, it is not the highest 
but the second in order of supramundane causes. It is being 

^ EnneaJst v. 2. r, Cf. with this the Hindu conception of iJ/a, 

® Cf. ‘tasya bhSsa sarvam idam vibhati*. ^ Enneais^ w 5. r. 



210 INDIA AND WESTERN RELIGIOUS THOUGHT 

and thought at the same time. As image the Nous is equal 
to the original essence. As derived it is completely different 
from it. It is for Plotinus the highest sphere which the 
human spirit can reach and at the same time pure thought 
itself. We are still in the region of eternity. The indivisible 
unity of the Nous is the archetype of the whole visible world, 
of all that was or is or will be existent in it. The universal 
Nous involves the essence of every form of reason. All 
things are together in it, not only imdivided by position in 
space but without reference to process in time. The charac- 
teristic of its logical being is eternity. Eternity belongs to 
Nous as time belongs to soul.^ 

The Soul is an immaterial substance like Nous, its image 
and product. It is related to the Nous as the latter is to the 
primal One. It stands between the Nous and the world of 
phenomena, a middle term between the unity of self-com- 
plete intelligence and the dispersion and change of the 
sem'.ible world. It is the principle of life and motion in 
things. In virtue of its nature and destiny it belongs as the 
single soul of the cosmos to the higher world ; but it embraces 
at the same time the many individual souls. It mediates 
between the ideal and the sensible worlds. It orders the 
world in accordance with the general reason of things. The 
things it produces belong to time and are not imperishable. 
The individual souls may allow themselves to be ruled by 
the Nous, or they may be attracted by the sensible and so 
get lost in the finite. As an active essence the soul belongs 
to the corporeal world of phenomena. Here there is conflict, 
growth, and decay. The original cause of this is matter, 
which lies at the basis of bodies, the obscure, the indefinite, 
that which is without qualitfes. As devoid of form and ideal, 
it is the principle of evil; as capable of form, it is inter- 
mediate being. Matter, for Plotinus, is a mere abstraction, 
a name for the bare receptacle of forms. It is the indeter- 
minate, no thing and yet not nothing. Evil is only a lesser 
good. Absolute evil, infinite matter symbolized by the limit 
of the less good, is the last stage of the divine procession. 

The theory of emanation is distinguished from creation. 
The distinction is similar to that between vivarta or appear- 

* II. 
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ance and parimma or modification. When Plotinus insists 
on the hypothesis of emanation and the Advaka Fedanta 
suggests the Vivaita view, both are anxious to make out 
that there is no diremption of the higher principle, God 
does not disperse Himself in individual things or natural 
things. There is a continual process from first to last, but 
the cause remains itself while the effect produced takes on 
an inferior position,^ The primal One produces the universal 
Nous that is one with the Intelligible. The Nous produces 
the Soul, which in its turn produces all other existences. 
It is a logical order of causation, . not an order in time. 
Plotinus traces the idea of the causal series to Plato, for 
whom, he says, the Demiurgus is Nous which is produced 
by the Good beyond thought and being, which in its turn 

E roduccs SouL^ The Taittinya XJpanisad makes out that the 
uman soul is a replica of the world and contains the dif- 
ferent principles of matter, life, consciousness, intelligence, 
and spiritual bliss. Plotinus affirms that in the soul are 
included the principles of unity, of pure intellect, of vital 
power, and of matter itself. It touches every grade of value 
and existence. The human souls that are sunk in the 
material arc ensnared by the sensuous and have allowed 
themselves to be ruled by desire. In attempting to detach 
themselves entirely from true being and strive after inde- 
pendence they fall into an unreal existence. The soul can 
return to itself through the practice of virtue and ascetic 
purification. It can retrace the process of its descent from 
the divine status, become delivered from corporeality alto- 
gether, and be restored to its unity with the absolute One 
itself. ‘Nothing that has real existence can ever perish.’ The 
world of spirit, the kingdom of values, is secure and cannot 
suffer any fi^nal defeat. No noble life can be extinguished 
by death. The soul exists in its own right. It neither comes 
into odstcncc nor perishes. The soul which has the capacity 
to behold and contemplate eternal reality and on the 
likeness of the supreme spirit, not as something outside 
itself but as the real in which it shares, which is its own 
inmost nature, is immortal. Plotinus interprets resurrection 
not as awakening with the body but as an awakening from kJ 
* Emmeisdst ¥. 2 . 2 . * Ibid, v, i. 8, ^ Ibid. 6. 



2 X 2 INDIA AND WESTERN RELIGIOUS THOUGHT 

As for the nature of eternal life, it is difficult to be certain 
of Plotinus’s views. As souls are logoi of spirits, each of them 
represents a distinct entity in the spiritual world. This dis- 
tinction cannot be destroyed.^ ‘Alt souls are potentially all 
things. Each of them is characterized by the faculty which 
it chiefly exercises. One is united to the spiritual world by 
activity, another by desire. The souls, thus contemplating 
different objects, arc and become that which they contem- 
plate.’^ If we wish to know what happens to the souls which 
have freed themselves from the contamination of the flesh, 
Plotinus tells us that they dwell in God, where is reality and 
true being. *If you ask where they will be, you must ask 
where the spiritual world is; and you will not find it with 
your eyes.*3 ‘Spirit in behoMng reality beheld itself and in 
beholding entered into its proper activity, and this activity 
is itself, There is no reasoning yonder; nor can there be 
any memory. Its rest is unimpeded energy, living contem- 
plation. ‘We are kings when we arc in the Spirit, ’s We are 
no longer mere men. 

Plotinus believes in rebirth. For him even animals have 
souls. So long as we do not attain the highest wisdom, we 
arc bound to successive rebirths which are like one dream 
after another or sleep in different beds.^ He admits the law 
of Karma when he says that it is a universal principle, that 
each soul after death goes where it longs to be.7 ‘Those who 
have exercised their human faculties are born as men. Those 
who have lived only the life of the senses, as lower animals.’* 
He also refers to the absorption of disembodied souls in the 
universal Soul.^ 

The super-rational is the goal of all cflFort and the ground 
of all existence. The knowl^ge we gain by thought is only 
an intermediate stage between sense perception and super- 
rational intuition. The intelligible forms are not the highest ; 
they are the media by which the influences of the formless 

* ErrmaJs, vl 4. 16. ^ Ibid, iv. 3. 0 . ^ Ibid. iii. 4. 24. 

^ Ibid. V. 3. 5. * Ibid. v. 3, 4. * Ibid. iii. 6. 6, 

^ Ibid.iv 3. 13 and 15. 

• Ibid. iii. 4. 2. Porphyry and lamblichus do not admit that human souls 
arc ever sent to inhabit the bodies of beasts and birds. 

9 Ibid.iv, 8. i; in. 2. 4. 
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essence arc communicated to the world. The highest reality- 
docs not constitute the content of thought but is presupposed 
and earnestly sought after by man as the unknowable ground 
of his thought. Man docs not live by bread alone or by 
knowledge alone. Even intellect has a certain dualityj for 
though intelligence and the intelligible are the same, that 
which thinks distinguishes itself from the object of thought. 
Beyond thought and the being, which, while identical with 
it, is distinguishable in apprehension, is the absolute unity 
that is simply identical with itself. This is other than all 
being, though the source of it and that to which all things 
aspire. 

Three types of men may achieve the good and obtain a 
vision of truth — ^thc philosopher, the musician, and the 
lover.* Through the analytic proems of the dialectic the 
mind is able to reach the goal to which its striving has been 
directed from the start. Having reached this goal the mind 
becomes quiescent and unified. The highest mode of sub- 
jective life is the complete unification in which even thought 
disappears. Within the soul, -tt its very centre, is the 
supreme unity beyond even self-knowledge. 

*In the virion of Ckxl that which sees is not reason hut something 
greater dian and prior to reason, something presupposed by reason as 
is the object of virion. He who then sees himself, when he sees will 
see hiimdf as a rimple being, will be united to himself as such, will 
fed himself beccMie such- Wc ought not even to say that he will w, 
but be will h that which he sees, if indeed it Is posrible any longer to 
distinguish seer and seen, and not boldly to adErm that the two are one. 
In this state the seer does not see or dktinguyi or ima^ne two things} 
he becomes another, he ceases to he himself and belong to himseif. . . . 
Therefore hts virion is hard to describe. For how can one describe, 
as other than oneself, that which, when one saw it, seemed to be one 
with onesdf 

He who attains to a direct contact with reality becomes 
himself divine. The soul is then in a condition of complete 
passivity and rest, a state of intense concentration and com- 

* Ibid. L 3. 4. 

* lyd, vi, 9. 7; Inge, Tjk »/ FMimts (191S), vol. ii, p. 

Dr. luge thinJb that in Piotinm^i the^ of vm<m wc ^bave ‘the direct in- 
fiocncc of Orienttl |diilosophy of the Indian type* {CMstimt Myttidsm (i 899), 
p.98). 
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plete forgetfulness of all things. It then sees God, the source 
of life, the principle of being. It enjoys the highest blessed- 
ness and is bathed in the light of eternity. ‘And this is the 
life of gods and of godlike and happy men, a deliverance 
from the other things here, a life untroubled by the pleasures 
here, a flight of the alone to the alone.’ 

Neoplatonism believes in the Hindu technique of entering 
into spiritual consciousness. By meditation we can free the 
soul from its subjection to the body and attain union with 
the supreme, Plotinus asks us to strip off everything ex- 
traneous til! the vision is attained. We must abstract from 
the body, which does not belong to the true nature of the 
self, from the soul that shapes the body, from sense, per- 
ceptions, appetites, and emotions, and even the intellect with 
its duality. Then the soul touches and gazes on the supreme 
light.^ Neoplatonism, quite as much as the philosophy of 
the Upanisads, has faith in a higher revelation to man in 
mystical experience. Porphyry tells us that while he was 
with Plotinus the latter attained four times the end of union 
with the God who is over all, without form, above the dis- 
tinctions of intellect. 

Even in the spirit of the Upanisads, which lay more stress 
on jmna, wisdom, contemplation, than on karma or action, 
Plotinus Hoks upon action as an enfeebled product of con- 
templation. Even those who act do so to possess a good, 
and the knowledge that they possess it is only in the soul. 
We must rise above practical activity, which belongs to the 
world, to self-knowledge. Like all mystic systems. Neo- 
platonism rose above the politicariimits of nations and States. 

Plotinus has many points in common with the Gnostics. 
The supreme being is beyond existence. The soul which has 
lost its way in the dark must return home to God. There 
is a divine spark in the soul which can serve as the light on 
the path. Plotinus criticizes the Gnostics for their pessi- 
mistic views about the visible world and their impiety in not 
admitting that the sun and stars are the abodes of God, We 
cannot exclude divine influence from any part of nature. He 
objects to their view of the creation of the world in time. 

* MMmads, V. 3. 17. Brehier traces the Piotinian conception of contempla* 
tion to Mian sources; see La Phihsofhie de Fhtin^ 108-9. 
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Perhaps he was also opposed to their Christian predilections, 
for, as we saw, the Gnostics considered themselves Chris- 
tians. Plotinus defends polytheism, which the Gnostics are 
said to deny. 

Wc have in Plotinus a theory of God which excludes all 
knowledge of God, answering to the impersonal Brahman 
of the Upanisad, a doctrine of Nous corresponding to the 
personal l^vara and the conception of a world soul similar 
to the hypothesis of Hiranyagarbha, intermediate beings 
through whom God acts on the world of phenomena, faith 
in ecstatic elevation to be gained by ascetic self-emancipation 
from the world of the senses, Stutfield maintains that 
‘Indian mystical thoughts passed over into Africa and 
western Europe* and ‘blossomed forth in Plotinus* and 
passed into Christian thought through ‘the monk mystic 
and theosophical pantheist, the so-called Dionysus the 
Arcopagite*.! 

Porphyry (a.d. 230-300) popularized the teachings of 
Plotinus, For him the aim of philosophy is the salvation 
of the soul. The source of evil is not so much in the body 
as in the desires of the soul. Strict asceticism is enjoined. 
Porphyry advocates abstinence from animal food in his De 
AbsHnentia^ which is a treatise against the eating of animal 
food. He gives an account of some Indian views on the 
authority of Bardesanes, who derived his information from 
an Indian embassy to the Imperial Court early in the third 
century,* His polemic against Christianity is doctrinal. He 
held that the Christian view of the creation and destruction 
of the world in time separated the world from God and 
required the hypothesis of an Incarnation to bring together 
the two elements which have been erroneously dissevered. 
The hypothesis of bodily resurrection seemed to him queer 
and impossible. He put in a plea for image worship against 
the Jewish severity on this question. 

Tmages and! temples of the gods’, he says, ‘have been made from all 
antiquity for the sake of forming reminders to men. Their ol^'CCt is 
to make those who draw near them think of God thereby, or to enable 
them, after ceasing from their work, to address their prayers and vows 
to him. When mj ^persem an image or picture of a friend he 

* Mpikism mdCatUkim (iqash RP* 34 
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certainly does not believe that the friend is to be found in the image, 
or that his members ^st inside the different parts of the representa- 
tion. His idea rather is that the honour whi<i he pays to his friend 
finds expression in the image. And while the sacrifices offered to the 
gods do not bring them any honour, they are meant as a testimony to 
the good will and gratitude of the worshippers.’* 

lamblichus,^ who died in the reign of Constantine, about 
330, was considerably influenced by Pythagoras, Plato, 
and Plotinus, though he converted Neoplatonism into a 
theurgic spiritualism. He lived at the time of the collapse 
of the ancient world, when life tended to be oppressive and 
futile and the sense of man’s unworthiness increased. Man 
could obtain unification with the central source not by his 
own efforts but by theurgic practices which must be per- 
formed correctly. .Mystical exercises and even magical cere- 
monies as expounded by lamblichus got into the Christian 
Church and practice. 

The most original thinker after Plotinus, however, was 
Proclus (a.d. 4 1 fr~85). He is the chief link between ancient 
and medieval thought.^ While the Enneads of Plotinus are 
philosophical meditations aiming at spiritual edification, we 
have in Proclus an ordered exposition of a system, a methodi- 
cal defence of Neoplatonism. His work is the culmination 
of the speculative movement extending over five centuries 
whose direction was motived by speculative and relimous 
interests. It was the aim of Proclus not only to develop a 
single philosophy which will deal fairly adequately with all 
that was best in Pythagoras and Plato as well as in Aristotle, 
but also to provide a scheme of salvation which will meet 
the supreme religious need of the later Hellenic period. He 
wished to set forth a religious philosophy witliin the frame- 

* gwoted in Hamad, Expamitm &f€ifistianityt vol. i, p. 576. 

1 ‘His works have perisbed, and we have to get oar ideas of hit teaching 
from the references in Proclus and the fragments preserved by Stobaeus and 
the treatise On the MpteHes the Egyptians* 

3 Professor E. R. Dodds writei^: influence which Produs exercised 

upon early mediaeval thought may be called accidental in the senae that it 
would scarcely have been felt but for the activity of the unknown eccentric 
who within a generation of Proclus’s death conceived the idea of dressing his 
philosophy in Christian draperies and passing k off as the work of a convert of 
St. PauF {Elmtnts fi/Tha/tgy (1935), pp. xxvi-xivii). 
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work of traditional Greek rationalism, one which can stand 
comparison with the schemes offered by the mystery reli- 

f ions. While in the main he is true to the intuition of 
lotinus, he is considerably influenced by lamblichusJ In 
his chief works, Elements of Theology and Platonic Theology^ 
the living experience of Plotinus becomes a fixed tradition. 
The metaphysics of being is approached by a doctrine of 
categories. It is assumed that the structure of the cosmos 
answers to the structure of Greek logic. ‘Beyond ail bodies*, 
szys Proclus, ‘is the souFs essence; beyond all souls the 
intellective principle; and beyond all intellectual substances 
the OneF^ The soul is incorporeal and independent of the 
body and therefore imperishable. To know the self truly is 
to know it as actually one, as potentially all things ana as 
divine. The Neoplatonic trinity is accepted. The One of 
Parmenides is identifiied with the Form of the Good. The 
demiurge of Timaeus is identified with Aristotle's Nous. 
The world soul of Timaeus and Laws (x) is assumed. 

The existence of the universe outside the One is explained 
by Proclus on Plotinian lines, that everything which is com- 
plete tends to reproduce itself.^ ‘Every productive cause’, 
says Proclus, ‘produces the next and all subccquent prin- 
ciples while itself remaining s'readfast.*'* The consequents 
are brought into existence without any movement on the 
part of the One. ‘For if it create through movement, cither 
the movement is within it, and being moved it will change 
from being one and so lose its unity; or if the movement be 
subsequent to it, this movement will itself be derived from 
the One and either we shall have infinite regress or the One 
will produce without movement.’ Between the pure unity 
of the One and the minimal unity of matter, intermediate 
sources arc recognized. The descent is not regarded as an 
error or a punishment but is a necessary cosmic service and 
a necessary part of education for the soul. The soul’s life 

^ Frofosox Doddf tntces bis ^acbmg tboat tlxae ind eternity, tbe diwfica- 
lion of gcKis and of souls, tbe ddSnite deaiti that tht soul ever attains lekaie 
from the circle c£ Uttk (Prop. zo6, Mlments ofThoiogftj and that onty part 
of it remains above (Prc^. to lamblkhiii. Sec E. R. Dodds, op. cit., 
p. xxi. ' ' * Flop. ao. 

* Prop. 25 ; see Mwmadst V. r. 6» * Prop. ad. 
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is endless, both ways. Souls have perishable and imperish- 
able vehicles, 

Proclus* saying that the philosopher ought not to observe 
the religious customs of one city or country only but ought 
to be the common hierophant of the whole world is well 
known. Ascetic and contemplative virtue is rated higher 
than the practical. Proclus gave a somewhat devotional 
orientation to the Neoplatonism of Plotinus. Prayer for 
Plotinus was the turning of the mind to God; to Proclus it 
was humble supplication for divine aid. The self-sufficiency 
for which the attainment of bliss lay in man’s unaided capa- 
city gives place to a dependence on God. Proclus found 
a place for gods above the Nous and immediately below the 
One, He had superstitious respect for theurgy. He agrees 
with lamblichus in thinking that individual things are united 
to the one by the mysterious operation of the occult ‘sym- 
bols* which reside in certain stones, herbs, and animals. 
While Plotinus and Porphyry believe more in human 
wisdom and spiritual vision, lamblichus and Proclus arc 
impressed by the blessings of divination and the purifying 
powers in initiation. Proclus accepts ecstatic experiences. 
In his commentary on the Republic he says: ‘Going out of 
themselves they are wholly established with the g^s and 
possessed by them.* 

Neoplatonism was originally regarded as a dangerous 
adversary to Christianity, and oy a decree of the Council of 
Ephesus (431) and by a law of Theodosius 11 (448) Por- 
phyry’s books were condemned to be burned. About the 
beginning of the fifth century. Neoplatonism was taught in 
Amens and at Alexandria by Hypatia. Both schools fol- 
lowed the tradition of lamblichus and through him Porphyry 
and Plotinus. The murder of Hypatia put an end to the 
tradition in Alexandria, and the school of Athens was closed 
by Justinian in a.o. 529. But Christian theology early ab- 
sorbed the spirit of NcoplatoniOTi. The thoughts of Plotinus 
were revived by Boethius and his spirit inspires the writings 
of Scotus Eri^ena and Eckhart. At the Renaissance, Neo- 
platonism again became popular* 
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INDIA AND WESTERN RELIGIOUS THOUGHT: 
CHRISTENDOM— II 

, I 

W HEN the Hellenistic Jews in Jerusalem accepted 
Christianity and the movement spread in the non- 
Jewish parts of the Roman Empire, it assumed Graeco- 
Roman and Graeco-Oriental forms of expression. The 
mystery religions were common to both these types of 
thinking. In regard to the fundamentals of religious thought 
and practice, there was agreement. Along with the postulate 
of an ineffable godhead, they generally accepted the belief 
that at some epoch of history there had been a great being, 
who during his life on earth found by personal experience 
a way out of the difficulties of life and the secret of divine 
bliss. This wisdom is entrusted to his followers, who accept 
it in faith and perform certain mysterious acts by which they 
consciously unite with the purji^e and life of God. Primi- 
tive Christianity is a mystery religion, a way of living. Early 
Christians formed a mystery group meeting in secret and 
having an inner and outer circle.* Christ answers to the 
Gnostic saviour god, the Logos and the Idea of the universe. 
Legends of the death and resurrection of the suffering deities 
and heroes, Osiris, Attis, and Adonis, were well known and 
utilized. The ritual meal of the Mithra cult suggests the 
love-feast of the early Christian communities. The notion 
of good and bad demons corresponds closely to the ideas of 
angels and devils. It is only natural that Christianity grew 
up in its own environment and couched its beliefs and aspira- 
tions in terms familiar to its world. Every religion has to 
speak the language which its adherents will undeptand and 
set its theology in forms which are intelligible to its genera- 
tion. There is nothing surprising if Christian thcoio^ is 
expressed in the terms 'of contemporary belief and if its 

* M*rk iv. iC-15; Mittliew xiii. 11-17, 26-7. Kinopp I^c kWi ihM 
^Qinstyjoity , , . was always, at least in Eampe, a mystery reigtoa* {Earikr 
Efistiis o/Sl Pamig p. %%$)• 
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ritual is influenced by the mystery religions with which many 
of the early converts must We been familiar. Brides, the 
Christian message could not have won its way if it had not 
found an echo in the religious searchings and beliefs of the 
Christianity developed in the same world and breathed 
the same air as Alexandrian Judaism, Gnosticism, and Neo- 
platonism. 

St. Paul’s training at Tarsus enabled him to know the 
currents of thought and express his theology in words to 
which his audience was accustomed. For St. Paul, Jesus is 
the Christ the Lord, a phrase used to designate the em- 
perors and the redeemer gods of the mystery cults. For Paul, 
Jesus is only the Lord and not God. He distinguishes 
between the heathens, who have ‘gods many and lords many’, 
and Christians, who have ‘one God — the Father and one 
Lord — ^jesus Christ’. The familiar distinction between god- 
head and god is here employed. Incorruption, eternity, and 
invisibility are the characteristics of the godhead. The one 
God is inconceivable, ‘The things of whom knoweth no 
man’, whose judgements’ arc unsearchable, ‘his ways past 
finding out',* ‘who dweHeth in the light which no man can 
approach unto, whom no man hath seen or can see’.* Jesus 
becomes the redeemer lord who is the source of salvation 
both in this world and the world to come. The Messianic 
idea of the Jews gets mixed up with the Logos of the Greeks. 
Christ is the ‘first bom of many brethren’. He is raised 
from the dead by God as an evidence of His universal mission 
to men. In the later Epistles He becomes ‘the image of the 
invisible God’, the being who is ‘before all things* and by 
whom ‘all things consist’.* The insistence on the Neo- 
platonic idea of the Logos is so great as to reduce the human 
life of Jesus to a mere illusive appearance. If the name of 
Jesus » employed, it is only in a symbolic way, for St. Paul 
says* how ‘all our fathers all drank of the spiritual rock 
Cmst’* and Christ can be formed in each of us.* He cer- 
tainly warns us against over-estimating the historical instead 
o£ looking up<»t it as the symbol of metaphysical fruth. In 

* Romtat xi. 35. * i 'Hmothy vi. 16. 

* Coloiii«aii.i 6 aiiAx 7 . 4 t Gotmthi^ ii. 16, 

* E;iitnB»iv. 13. * Gtlstisiu hr. 19. 
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the Second Episde to the Corinthians he says: ‘Even though 
we have known Christ after the flesh, yet now we toow him 
so no more/ The Supreme dwells in us. ‘Know ye not that 
ye are the temple of God, and that the Spirit of God dwcllcth 
in you?** Again, St Paul makes a dear distinction between 
the conclusions which he reaches by the exerdsc of his own 
intellectual powers and the truths revealed to him. We often 
hear ftom him the words 1 say this of the Lord*, T say this 
of myself. He speaks of a gnosis or higher knowledge 
whicn can be taught only to the initiated. The foundation 
of St Paul’s Christianity is a vision, not an external rcvcla- 
rion. According to the Acts, he saw visions and heard voices 
in his missionary wanderings and believed himself to be 
guided hr God. In the Second Epistle to the Corinthians 
he records the ecstatic vision in which he was ‘caught up 
into the third heaven* and saw things unutterable. He is 
referring to the incflFability of the experience. 

In the mystery religions the common facts of daily life 
are endowed with sacramental significance. They arc the 
divinely instituted means by which man can escape from 
the snares of the world and attain divine bliss. In St. Paul, 
Jesus becomes the centre of a cult where baptism and the 
commemoration of the Last Supper take the place of the 
sacraments of the mysteries. That communion with deity 
can be gained through partaking of him is an old doctrine. 
The riles which circled round the mystic figure of Dionysu^ 
Zagreus in which the bull representing the god himself is 
killed and devoured assume that in this process his life passes 
into his votaries.^ Though they are corporeal in their im- 
plications, they denote a change of essence in the adherent, 
the entrance of God into their persons. The Gospel Christ, 
is a variant of the saviour gods common to earlier fsriths.* 

* I Coriiityins liL i6; t Corintlimzis ri. i6, 

* Rcfcffing to tlie oM tradition of tlie cracifixkm of Orpheus or Dionyiof, 
Jnstin Munyr deckws i. 54) thit the ttory wtt iniren^ bf the 
‘dcmoiii* to cofiespond to the proplicy in the OW. Testaunent in otder to 
Wng the true Christ into doobt. 

* Mr. Edwyn Bcvin in his Eiiiiwism mi Cknstimi^ (chip, k) idinits 

the resemblance 'between Jesuit as a iweifcr of the dime gnmii and die 
'intfared mretleff of the mystery cnits. He concedes diat the^carly 

ptetcheis of Qirhtiaiii^ expkined the powtion of Jcwis in the tottity'of' 
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The apotheotis of mortal man through the acquisition of 
wisdom and immortality is the idea of salvation according 
to the ancient mysteries, and it is supported by Paul in his 
Epistle to the Ephesians.* We move in a di&rcnt group 
or ideas from those of the mystery religions, for Paul knew 
Jesus to be an historical person who as the result of boundless 
devotion to the good of His fellows suffered a shameful 
death in loyalty to His Father’s purpose. He looks upon this 
as the bringing near to man .of the redeeming love of 
God.^ 

Conversion as rebirth is affirmed. *If any one is in Christ 
he is a new creation; old things have passed away, behold 
new things have come into being. This is possible only 
with the crucifixion of the flesh. The animal must die that 
the God may be brought to birth. ‘They that arc of Christ 
Jesus have crucified the flesh with the passions and lusts 
thereof.’^ Resurrection is the resurrection of the Christ in 
us from the tomb of our carnal nature, ‘the body of sin’,5 
‘the body of death’, ^ in short, our present, earthly, mortd 
nature. The higher spiritual self in each of us is buried in 

things, they did so in terms which bore a dose resemblance to conceptions 
already current in the heathen and Jewish worlds*, but contends that *the 
Gnostic Sotcr was only a prophet while Jesus was a redeemer as wdl*. In 
Buddhism, as we have alr^y observed, Buddha, who » recognized as die 
central object of worship by the first centniy bx., is a redeemer ddty whb has 
already tr^den the difficult way which the iaithinl have to follow. Again, in 
Enoch xlviii and li it is said that the righteous shall be saved hy the El^t 
or the Son of Man, 

* Loi^ gives the following summary of St. PauFs conception of Jcstis: 
*Hc was a saviour god, after the manner of an Osiris, an Attis, a Mithia. like 
them he belonged by his origin to the celestial world; like them he had made 
his appearance on che earth; like them, he had accomplished a work of nniver* 
sal redemption, efficacious and typical; like Adonis, Osiris and Atth^ he had 
died a violent death, and like them he had been restored to life; like dbem he 
had prefigured in his lot that of the human beings who should take part in hii 
worikipf and communicate his mystic enterprise; like them he had pmesdned, 
prepar^ and assured the salvation of those who became partners in hn pa^iem* 

Jimmaif Oct 1917, p. 51). Loisy concludes These are analogous 
conoeptions, dreams of one family, built on the same theme with rimilax 
imagery* (ibid., p. 5a). I think the parallels between the mythical heroes 
and the historical Jesus are ovcr-strctchcd. 

* Galatians ii. 20, iv. 15, ’ 2 Corinthians v. 17; Galatians vL 1 5. 

* Galatians v. 25. * Romans vi. 16. * Romans vE 24. 
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the tomb of the mortal self, but the grave has no power to 
hold the divine in it, which must inevitably rise. The life, 
death, and resurrection of Christ arc an illustration of a uni- 
versal principle. ‘We are buried with him through baptism 
unto death*, says Paul to the Romans, ‘that like as Christ 
was raised from the dead through the glory of the Father, 
so we also might walk in newness of life.* Each of us has 
‘the mind of ChristV the spark of spirit. It is active even 
in the ordinary individual at his present stage of evolution, 
but it can be recovered in all its glory by a knowledge of 
the mysteries of the Kingdom of Heaven. When the in- 
dividual is united with the Christ principle, his inward man,^ 
his spirit, he realizes to the full his oneness with the Father, 
the supreme godhead. Each of us can become a perfect man 
unto ‘the measure of the stature of the fullness of Christ*, 
When the spirit in us is realized, we shall see and know God 
as He is and knows us, by an immediate vision. ‘Now we 
see through a mirror* in which the reflection will not be 
dear and distinct, ‘but then face to face; now I know in 
part; but then shall I know even as I am known*.^ Again, 
wc have the well-known doctrine of the phenomenality of 
the world (mayo) in the saying: ‘the things that are seen are 
temporal but the things that are not seen are eternal*.-* ‘This 
earthly house of our tabernacle in which we groan* is a 
phrase nearer to Orphic than to Greek or Jewish thought. 
We must turn away from material things, for ‘flesh and 
blood cannot inherit the kingdom of God*. We must ‘cleanse 
ourselves from all defilement of flesh and spirit’, 5 raise our- 
selves above the world to be able to assimilate the divine 
reality. In the spirit of true mysticism he criticizes cere- 
monial religion. ‘Why turn ye back to the weak and beg- 
garly rudiments, whereunto ye desire to be in bondage 
again ? Ye observe days, and months and seasons and years. 
I am afraid of you, lest I have bestowed labour upon you in 
vain.*^ Again, ‘Why do ye subject yourselves to ordinances, 

^ I CoriEthians ii. 16. * Romass viii, 6. 

I CoiiEtlmEs' xiii. 1 2. .The apos.tIe St. John tells m tliat wc shall see God 

‘as he is*, ijohniii. 2. 

* 2 Comtlikns iv. 18. * Corkthiaiis vii. i. 

G-ala&as iv. 9 ff. 



224 JNI>IA AND WESTERN RELIGIOUS THOUGHT 

handle not, nor taste nor touch, after the precepts and 
doctrines of men The Platonic words ‘fellowship , ‘parti- 
cipation*, and ‘presence* arc all in St. Paul. T live not but 
Christ lives in me,* As St. John of the Cross interprets it, 
‘Each lives in the other, and each is the other, and the two 
arc made one in a transformation of love.* There is the 
transcending of human personality in the highest life. ‘We 
all, reflecting as in a mirror the glory of the Lord, are trans- 
formed into the same image.*^ ‘He that is joined unto the 
Lord is one Spirit.*^ There is also suspicion of knowledge. 
‘Beware lest any man spoil you through philosophy and vain 
deceit.*^ His doctrine of the spirit corresponds to the Plato- 
nic ‘nous*. In Romans i the invisible things arc understood 
through the things that are made. The Logos is the Abso- 
lute from the cosmic end, and so when the cosmic process 
is consummated, when all evil is subdued to good, time will 
end and the Logos ‘will deliver up the Kingdom to God, 
even the Father’, ‘that God may be all in all’.* The distinct- 
ness of perfected souls will be retained until this culmination 
IS rcacned, when the world is taken over into God tite 
Absolute. 

liCaving aside the doctrinal agreraents with Gnosticism, 
we find refemnees to the various .oriicrs of angels and wor- > 
ship to be paid to them. Phrases characteristic of Gnosticism 
such as af chons, mptery, and hidden wisdom of God arc fre- 
quently to be met with.* The Epistles to Timothy cmpl<^ the 
terminology of Gnosticism. * We war not against flesh and 
blood but against the Dominions, the Powers, the Lords of 
the Darkness, the malevolence of the spirits in the upper 
n^6n.*7 

In Paul we find two conceptions of the Supreme, God 
and Christ, two kinds of knowledge, the reality of mystic 
experience, the indwelling of God, indifiPerence to ceremonial 
piety, conversion as rebirth, the need for the crucifixion of 

* CdioKnins if. 20-2. 

^ 2 Osdbitlmns iii. iS. > i Cctintibiint vi. 17, 

^ O^oitians «. S. » 1: CorintMtiit xv, 24-S. 

• Sec CbkssHins i. 16-17; 18, 20-5; iii. 5-5; i Timodiy i, 4. 

^ Tilde it m obrtous refeicnce to the mysterj rcHgtems ia i Cocindiiiiis 

6. thinks thtt Paul hit been the chief fiicter in tfans^nmiing the 
ori^nal of Jcmi into a ‘reli^on of mytterf. 
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the flesh, salvation as oneness with Christ, to be transfomed 
into oneness with God with the redemption of the psmic 
process. These arc dl features associated with mystic rcli- 
gion.* 

In the First Epistle of John, which uses Gnostic phrase- 
ology, we find mystic elements more than in the other &- 
courses. God the Father is said to be Light,. Love, and Spirit. 
There is an attempt to identify the human Jesus, ‘that which 
our eyes have seen and our hands have handled of the word of 
life V ^ith the Greek Logos. Though Jesus never made any 
claims on this behalf, it is permissiWic to explain Jesus* per- 
sonality in terms of a philosophy which He did not use.3 
The divine Logos was identined with the gods of ancient 
cults, and this general tendency is followed by the writer 
when he looks upon Jesus as the incarnation, or the mani- 
festation in word and deed, of the eternal Logos by whom 
the universe had been created and maintained. The writer 
was apparently familiar with Philo’s views.^ ‘The word was 
made nesh and tabernacled among us/ The pre-existence 
of Jesus is inferred from such statements as ‘And now, O 

> Dr. Schweitzer in ius book The Mptlcim ef Pml tiuit% Pan! 
there 1 $ no God myiticisni; only a Christ mysddsm hy metm of which man 
comes into relation to God*. He looks upon Paul's speech on the Areo- 
pagus in Athens which proclaims a God mystidsm as unhistorkal (£.T. 
(195 1), p. viii). He says diat ‘the Hellenizadmi of Qiristianity does not come 
in wi^ Paul Imt only after him’. 

* See also the Epistles to the Colossians and the Hebrews. 

^ C£ Kirsopp lake: *That Jesus did not announce himself publidy as 
Messiah or Chmt is one of the most certain facts in the Gospel narrative. 
It is obscured if the Fourth Gospel be put on a kvd with the ^optic 
gospels, but it can scarcely be doubted if modem synoptic criticisms be 
accept^.’ The Ebionites looked upon Jesus as a wise man or a prophet but 
only a prophet. He would appear as the Messiah at His second coming. He 
was a man bom as ail moa, the son of Joseph and Mary. He became a prophet 
at His baptism when the spirit descended on Him. Jesus was Chrkt^ but so 
would all men be who fulfilled the law {The Suwardskip of Faith {1915), 
P-42-) 

* ‘There are ckse and remarkable Phllonk pantUeli and they m^gest that 
|dm was acquainted with Philo's worb. Some wiE regard them as establish- 
ing a real literary dependence of the Fourth Gospel on Philo, but this cannot 
be regarded as certain' (Bcmardt J Critka/ and Fxegetkai CommeMtmy m the 
Gospei aeeording to St, John (iqaS), voL i, pp. aran-xciv'). Fw a number of 
resemblances between the two see p. xetii. 
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Father, glorify me with thine own self, with the glory which 
I had with thee before the world was/ ‘Before Abraham 
was, I am/ The Logos is not merely the agency — ‘by Him 
are all things made’ — ^but also the sustaining power of the 
universe. Though the revelation of God in Jesus was com- 
plete, it is not intelligible to us without the help of Spirit, 
which is the living and active principle operating in the 
hearts of Christians, The many things which Jesus said 
were not communicated to His disciples, and the Holy Spirit 
will communicate them to the future generations. Reality 
diminishes as it recedes from the centre. From the Father 
the Absolute One arises the Son the divine reason. Though 
He was with Him from the beginning, He is less than the 
Absolute: *My Father is greater than I.’ Those who share 
the divine life and love, the children of God, come next, and 
last of all the world, the darkness. There is throughout an 
insistence on the unity of the whole: ‘As Thou, Father, art 
in Me and I in Thee, so may they be in us/ The contrast 
between flesh and spirit is present in John. ‘That which is 
bom of the flesh is flesh,* that which is bom of the spirit is 
spirit/* He insists so much on the supernatural aspects of 
the life of Jesus that in his picture the Son of Man is lost 
in the Son of God and he is obliged to assert the real 
humanity of Jesus. The problem of the relation of God and 
man gave rise to acute controversies in the Church, and it 
is still with us. ‘Jesus said unto them, verily, verily, I say 
unto you, except ye cat of the flesh of the Son of Man and 
drink his blood, ye have not life in yourselves.’* Flesh and 
blood here are symbols of spiritual sustenance. If we do 
not assimilate the spiritual principle, we cannot have any 
abiding life in us. It this symbolical language is interpreted 
as the doctrine of the ‘real presence’, we can only say that 
the primitive belief that the devotee actually partakes of the 
nature of God if he cats the flesh and drinli the blood of 
the sacrificed animal still has its sway over us. Conversion 
is new birth. ‘Except a man be bom anew he cannot see 
the Kingdom of God/ There must be a change from the 
Isolated life of self to the larger one of love. When it is 

* John Hi. 6. Cf, lOo. 

* vi. 53- 
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effected, we can say like the blind man who was healed, 
*One thing I know, that whereas I was blind, now I see.** 

The Epistle to the Hebrews shows the influence of Alex- 
andrian Judaism, and the writer seems to be acquainted 
with the Book of Wisdom and the writings of Philo. An 
interesting feature of this writer is that he demands con- 
formity to conventional codes as a preparation for the higher 
life. When we attain to it we are no longer bound by Taws 
and ordinances. The writer looks upon visible things as 
symbols of higher truths. 

In the cpistic attributed to St. James we find the phrase 
‘wheel of birth*, common to the Indians and the Orphics. 

Revelation is full of Gnostic ideas. The war in heaven 
between Michael and his angels and the dragon and his 
angels, and the departure of the dragon aftcr^efcat to the 
earth, to ‘make war with the rest of her seed tlSt keep the 
commandments of God*, arc ‘Iranian eschatology, applied 
and conformed to the supposed final fortunes of the Chris- 
tism Church*.* That the redeemed will not return to earth 
is asserted. ‘He that overcometh, I will make him a pillar 
, in the temple of my God and he shall go out thence no 
more.’* 

; The Apologists tried to persuade their world that Chris- 
fianity was the highest wisdom and absolute truth and used 
the concepts of Gredk thought for this purpose. While the 
Gnostics sought to understand and interpret the Christian 
message and find out how far the Old Testament agreed 
with it, the Apologists accepted the whole tradition, both 

^ is imqii«stKHiaye tiiat most of the canoiiicii books of the New Tests- 

;]Ximt,especkHy theefm^ofStpAQistid the JohsiiniziegroQp»diotiotbeloiig 
to the Pekstmiin tiaditioxi.* Dieterich is, in my right when he 

that ‘ftwr the chief pitipositioiis of PEuline md Johaimine theology, the tw^ 
i o£ ludiism is wanting’^ (Iiige» Tie F/Mimtk TraJiHm im E^gHsk Reiigmts 
Tifi(ngir(i9a66), pp, lo-ri), 

» Rudolph Otto, Tie #/Ca/ W/Ar Sem e/Mam, E.T. <1938), 

p- 99. He says that the fieiy dfi^pn is the Hteral translatioii of Aahi 
(San^rit aiiiaiaia\ the ah^ginal monster against which Tiita Ibnght. See 
also Matthew xii. 25'-9, and Otto, op. cit., pp. 99-100. 

* Revelation iii. i a. Fficideier observes: Jewish prophecy, Rablnnic teach- 
ing, Oriental Goods and Greek philosophy had alridy mingled their edbors 
ttfarn the palette from which die pmtrait of Christ in the New Testament 
Soiptoies was painted’ (Tir Mar^ Cirieiism Cmeefiim of Cirist^ p, 9). 
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the Old and the New, as ultimate revelation, and so their 
speculations, though not Greek in character, became the 
foundation of Church dogma. The certainties were for them 
in the Christian tradition, though they strove to find con- 
firmation for them in Greek enlightenment. Christianity 
was represented as the fulfilment of the aspirations of the 
Platonic and Stoic systems. The chief representative of this 
tendency is Justin, who regards Jesus as the incarnate reason. 
Xhrist.was and is the Logos who dwells in every man.*^ By 
virtue of the participation in reason common to all, we may 
say that those who have lived with the Logos are Christians. 
Justin mentions specially Socrates, Plato, and Heraclitus.* 
The highest embodiment of the Logos is, however, in Christ 
Jesus.3 Human systems of philosophy may be rational but 
not completely so, while Christian revelation is the complete 
truth.'^ The Apologists are agreed that the first principle 
is the Absolute, self-existing, unchangeable, and eternal, 
exalted above every name and distinction. This first cause 
is contrasted with the world, created, conditioned, and tran- 
sient. It is one and unique, ^iritual and perfect. The direct 
author of the world is ‘not God, but the personified power 
of reason which they perceived in the cosmos’. s We have 
here the transcendent and unchangeable nature of God on 
the one hand and His creative power on the other. The 
Logos is the power of reason which preserves the unity and 
unchangeableness of God in spite of his active manifestation. 
It is not only the creative principle but also the revealing 
word. Revelation presupposes a divine person, one who 
makes himself known on earth. The Logos is often identified 
with the prophetic spirit. God cannot be without reason, 
and so He has always Logos in Himself. For the sake of 
creation He produced the Logos from Himself. The Logos 
is the visible God in relation to God, a creature, the begotten, 
the created God. As an emanation He is distinguished 
irom all creatures. He is the principle of vitality and 
form of everything that is to receive bcing.^ The teaching 

* u, * Ibid. 1,46. 

3 Ibid. i. 5 ; ii. 1 3-1 $. ^ Ibid. ii. 1 5. 

» HamacL History of Dogma, vol. ii, E.T. (1896), pp. 206-7. 

* si,y»: ‘Beiundl this active substitute and vicegerent, tke Fatiucr 
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of Christianity becomes with the Apologists revealed 
doctrine. 

While the distinction between godhead and god. is pre- 
served by the Apologists, Irenaeus smelt the heresy of 
Gnosticism in it and so affirmed that the supreme God and 
the creator of the world are one and the same. He, however, 
agreed with the Gnostics in looking upon the deification of 
human nature as the highest blessing. In his present con- 
dition man is subject to the power of death. Immortality 
is God's manner of existence. ]Man has only the possibility 
of it. But God intends man to realize it. The only way in 
which immortality can be attained is by God's uniting Him- 
self with human nature in order to deify it by adoption. If 
men are to become divine, God must become human. 'By 
his birth as man the eternal word of God guarantees the 
inheritance of life to those who in their natural birth have 
mhcrited death,’^ We have here greater stress on the con- 
ception of the incarnate God than on the Logos. Revelation 
is history. 

The chief representatives of Alexandrian Christianity are 
Clement and Origen. Clement wrote his Stromata at Alex- 
andria nearly sixty years after the death of Basilides and 
quotes from the work of the latter.^ He uses Greek philo- 
sophy to interpret Christian tradition even as Philo uses it 
to expand Judaism. Clement quotes Philo several times. 
He tells us that God is to be sought in the darkness and 
reached by way of faith and abstraction,^ The first cause is 
above space and time, above speech and thought. 

‘Going forth by analysis to the First Intelligence, taking away 
depth, breadth, length, and position, leaving a Monad, then abstracting 
what is material, if we cast ourselves into the vastness of Christ, thence 
if wc proceed forward by holiness into his immensity, we may in some 
fidhion enter into the knowledge of the Almighty, recognizing not 
what he is, but what he is not.’^ 

•tindt in the darkness of the incomprehensible, and in the incomprehensible 
light of perfection is the hidden, nnchangctblc God* (op. cit, vol ii, E.T. 
(1896), p. 212). 

* BL % Pre&ce. Hamack» op, cit,, voL ii, E.T. (1896), p. 241, 

* Sirmma, ii. 7. ^ Jbid. i. 2, v. 12, 

* Ibid. V. It (see also i. 2; v. 12 and 13), quoted in of 

awd Mtkui (1917)* vol. ix, p. 91. 
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i Sinmata, vi. I4* ^ 

PMi4i^ i. 3* 

’ Ibid, iv. 12 . 85 . 


» Iba.vi.7.s8. » Pnfi^.i.8. 

• Ibiii.ii. ao. H3» 
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it.’^ Though the results of our actions are bound to happen, 
we are free to act* 

Clement’s interpretation of the Christian tradition was 
free and liberal. He is conscious of it, *If the things we say 
appear to some people to be different from the Scriptures 
of the Lord, let them know that they draw inspiration and 
life therefrom, and making these their starting-point give 
their meaning only, not their letter.’^ God is known, though 
imperfectly, in all ages and climes, to those who diligently 
seek Him, and to the Christian He is revealed in the New 
Testament as a Triad, Father, Son, and Holy Ghost.^ 

Origen was born a.d. 185-6, probably in Alexandria, of 
Christian parents. In all his works he thought that he was 
expounding the orthodox Christian faith, but his system is 
full of speculations which are of a different origin. He 
speaks of rising above senses, figures, and shadows to the 
mystical and unspeakable vision. 

The supreme being, for Origen, is the Neoplatonic One 
beyond being but knowable by man if he free himself from 
matter. The Father is the fount and the origin of all being, 
and is pure spirit. The Son is begotten of the Father by an 
eternal act of will. He is the first-born of all creation.'^ 
Origen is definite that the Son or Logos is essentially God, 
of the substance and nature of the Father, but sometimes he 
suggests that the Logos ‘possesses Godhead but is not God’. 
The Spirit and the Son are definitely within the godhead, 
but the rational souls are outside, though they are also 
spiritual creatures, made in God’s own image. They are 
limited in number and endowed with free will. Some re- 
mained in their original condition, but others fell away from 
God. The fall necessitated the use of bodies. Different 
orders of beings with different kinds of bodies arose. He 
adopts the Gnostic view that heavenly spirits fall from their 
immaterial bliss into the bondage of matter or into the form 
of demons. He admits that souls may perhaps be reincarnate 
in the bodies of animals. He accepted the pre-existence and 
the future rebirth of souls. ‘Every soul has existed from the 
beginning, it has passed through some worlds already, and 

* IbM. iii. i, 2. ^ IW. rii. r. i. 

® IW. V. 14. 103. * Colossmnsi. ig. 
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will pass through others before it reaches the final con- 
summation. It comes into this world strengthened by the 
victories or weakened by the defeats of its previous life.'* 
The matter which is to serve as the basis for bodies is created 
by God, but it is not eternal. It is such that it can be adapted 
to a varietjr of forms and purposes. The sojourn of man in 
this world is designed to educate him so that he may rise in 
the scale of being. He may rise to the utmost heights or 
fall to the lowest depths.^ There is no limit to human wilful- 
ness and sin, even as there is no limit to God^s power and 
love when once the human soul responds to His healing 
influence. Salvation is not redemption of the body but the 
liberation of the soul from the bondage of matter and its 
gradual return co its original home. He strongly inclined 
to a universal restitution by which all souls, including the 
evil angels, would finally return to union with God in the 
intelligible world of the Logos. He clearly envisaged a time 
when God should be all in all, and all created spirits would 
return to that unity and perfection which was theirs at the 
beginning. ‘When the soul is lifted up and follows the Spirit 
and is separated from the body, ana not only follows the 
Spirit but becomes in the Spirit, must we not say that it puts 
off its soul-nature, and becomes spiritual The Kingdom 
of God is for Origen a spiritual reality, the supersensuous 
and intelligible world. The historical facts of Christian 
revelation are treated by him as symbols of higher im- 
material realities. The perfected souls would at the end be 
absorbed in the divine essence from which they sprang. In 
Book III, chapter vi, of his Firs$ Frindpks he spcaJes of the 
ascent of souls and suggests that ‘even their bodily nature 
will assume that supreme condition to which nothing can 
ever be added*. On this Jerome comments: 

*And after a very long discussion, in which Le asserts that all bodily 
nature must be changed into spiritual bodies of extreme fineness and 
that the whole of matter must be transformed intom sii^Ie body of 
the utmost purity, dearer than ail brightness and'of such a quality as 
the human mind cannot conceive, at the close he states: And Gkxi shall 

* first Principles^ 3. r. 20, 21. 

^ Jerome remarks caustically that frr Origeu angels might become devils 
and devils archangels. ^ De Oratime^ xo. 
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be all in aE, so that the whole of bodily nature may be resolved into 
that substance which is superior to all others, namely, into the divine 
nature than which nothing can be better.’ 

What, then, is the aim of the cosmic process ? It is perhaps 
a mistake or a meaningless journey since the end will be like 
the beginning. He reckoned among the angels the spirits 
of the sun, planets, and stars. Free will and rational illumina- 
tion are emphasized. 

Christ is for him more a teacher than a redeemer. For 
Origen Jesus also possessed a soul^lilce^ny other, but He 
retained His innocence and lived by free choice in close 
association with the word of God, and by force of habit an 
indissoluble union was created. This soul, already united 
with the word of God, took flesh of the Virgin Mary and 
appeared among men. Origen advocated prayer in the name 
of Jesus, but rejected direct address to Jesus. He distin- 
guishes two kinds of life, active and contemplative, and 
prefers the latter. He employs the distinction between a 
mystery religion for the educated and a mythical religion for 
the vulgar, and justifies it by appealing to the example of 
‘the Persians and the Indians’. 

The Christian Church abandoned Origen’s chief doc- 
trines of the subordinationist conception of trinity, the fall 
of pre-existent spirits, the denial of bodily resurrection, and 
final restitution. There is no question that though Origen 
sincerely believed that he was expounding the Christian faith, 
‘he ended in speculations which were only remotely con- 
nected with it. The real source of these speculations is to 
be found in the intellectual atmosphere of the time, in which 
the ideas of Platonists, Stoics and Orientals were mingled.’^ 
Porphyry remarks that ‘though Origen was a Christian in 
his manner of life, he was Hellenic in his religious thought 
and surreptitiously introduced Greek ideas into alien myths’. 

This tradition of the liberal Alexandrian school of Clement 

* G. W. Batterwortb, Origeti m First Principles (1936), p. xocv. C£ 
Htimck: HTlie theology of Origen bears the same relation to the New Testa- 
ment as that of Plbdlo does to the Old. What is here presented as Christianity 
is in &ct the idealistic religi<Mji$ philosophy, attested by divine revelation, made 
accessible to all by the memmatitm of tlm Logos, and fmriiied from any con- 
nexion with Grech mythology and gross polytheism* {Histmy E,T., 

vdL ii (i» 96), pp. 5-^). 
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and Origcn is continued by the three Cappadocians, Basil 
of Caesarea and the two Gregorys. For Basil, the Kingdom 
of Heaven is the contemplation of realities.^ The Cappa- 
docians are unanimous in asserting the mystery of the divine 
being. *We know that he exists but of his essence we cannot 
deny that we are ignorant/^ He is partly known through 
His creation of the world, but He is best known through the 
human soul, which is a mirror which reflects the traits of 
the divine archetype. The Apostrophe to God by St. 
Gregory of Nazianzen is thoroughly Neoplatonic: ‘The end 
of all art Thou, being One and All and None, being One 
Thou art not all, being all Thou art not One; all names are 
Thine, how then shall I invoke Thy Name, Alone, Name- 
less?*^ To achieve likeness to God is the aim of man. The 
best means to it is asceticism. A purified heart aids us in 
enjoying the vision of uncreated beauty. 

Augustine^ stands at the meeting-point of two worlds, the 
‘passing of that great order which had controlled the fortunes 
of the world for five centuries or more and the laying of the 
foundations of the new world*. He tried to lead his world 
from the old to the new. Before his conversion to Chris- 
tianity he was successively a pagan, a Manichaean, and a 
Neoplatonist. He read Plotinus in a Latin translation and 
introduced the central principles of Neoplatonism into 
Christianity, He adopted from Neoplatonism his views on 
God and matter, freedom and evil, and the relation of God 
to the world.5 He used Neoplatonist arguments for defend- 
ing Christian doctrine. As he expresses it in an early work: 
‘With me it stands fast never to depart from Christian 
authority, for I find no stronger. But as for those matters 
which it is possible to seek out by subtle reasoning, I am 
confident that I shall find among the Neoplatonists that 
which does not conflict with our religion.’^ Philosophy for 
Augustine meant knowledge of God and his own soul* He 

* Basil, E/. 8. * Ibia.2.34. 

® in Cfcristoplier Dawson, Progress and Meligton^ P- 9 ^« 

♦ He was bora in Tagastc in Roman Africa in a.d. 3 54 and died at Hippo 
m 430. He was Bishop of Hippo from 395 to 430. 

^ SeehisC«^/r/««/, vH. 9-21- 

^ Centra Jeademkes, 3. 43, cited in Mmitgomeiy, p. 69. 
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repudiates the arguments of the sceptic as inconsistent. For 
even while he denies absolute truth, he affirms it. All action 
depends on knowledge, and scepticism cannot be the basis 
of conduct. Senses may deceive us; we may dream or walk 
in our sleep, but the mind has for its proper object the 
region of the intelligible, the unchanging. There are truths 
which cannot be doubted. *It is sufficient for my purpose 
that Plato felt that there were two worlds: the one intelligible 
where Truth itself dwelt; the other sensible, which, as is 
clear, we feel by sight and touch/^ In the former sphere 
the human soul encounters itself and God. There is the 
noumcnon behind the appearances; within us is the soul not 
visible to the eye of the sense but most evident to us by its 
own radiance. The existence of the soul is established in 
the style of Samkara or Descartes. 

‘Everyone who knows himself to be in doubt, knows truth, and 
is certain about what actually he knovrs; therefore he is certain about 
truth. Everyone therefore, who doubts whether there be truth has 
within himself truth whereby he should not doubt; nor is there any- 
thing true which is not true by truth. He therefore that can doubt 
in any wise should not doubt of truth. Where this is seen, then there 
is light, pure of all space, be it of places or times, pure too of repre- 
sentation of such a space.*® 

There is a higher reality to which the human mind is sub- 
ject, Truth which changes not, God. For Augustine Truth 
is God. ‘The happy iim consists of joy in truth for this is 
a joying in Thee, Who art the Truth, and God, health of 
my countenance, my God.*^ The mind of man finds itself 
in touch with an intelligible world and knows truth. This 
intelligible world is not a product of the senses or the soul 
of man. The sensible cannot give birth to the intelligible, 
which is unchanging, whereas the world is passing. Truth 
is steady, whereas the soul’s glance is unsteady. Truth is 
found, not made, and the human mind is subject to it, 

Augustine is not very clear about the nature of the soul. 
It is not truth itself, because Truth is immutable and the 
soul is subject to change. It is not a part of Truth, for it; is 

® I>e Fera jxdr, 73- See D’Arcy m JMpmmmt m Bl Aw^siim 

(1930)* FP- * Qmfissim, x. 23. 33. 
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aware of itself as alive and thinking, and therefore as a sub- 
stance God sustains it and unites it with Himself in such 
a way that it perseveres in existence and participates in His 
thought. Such participation is everlasting, for matter cannot 
molest the substance of that which is higher, and there is 
nothing that could conflict with it. As a spiritual being the 
soul is indivisible, and its spirituality and subsistence are 
given directly in self-knowledge. It is in the inward self 
that we find Truth and God. 

T entered into my inward seif, Thou being my guide, and beheld 
with the eye of my soul above my mind the light unchangeable. Thee 
(my God) when I first knew Thou liftedst me up that I might see there 
was what I might see, and that I was not yet such as to see. And Thou 
didst beat back the weakness of my sight streaming forth Thy beams 
of light upon me most strongly, and I trembled with love and awe, 
and I perceived myself to be far off from Thee in the region of unlike- 
ness. Thou criedst to me from afar: *‘Yea, verily I am that I am.” 
And I heard as the heart heareth, nor had I room to doubt and I should 
sooner doubt that I live than that truth is not,’* 

Augustine's classic words, ‘Thou hast made us for Thyself, 
and our hearts are restless until they rest in Thee’, represent 
the essence of the religious spirit. Augustine’s descriptions of 
the highest moments of religious experience are in the style 
and language of Plotinus. In the great passage in which he 
gives an account of his last conversation with his mother 
about the life of the redeemed in heaven he repeats the 
. thoughts and almost the very words of Plotinus : 

‘Suppose all the tumult of the flesh in us were hushed for ever, and 
all sensible images of earth and sea and air were put to silence; suppose 
the heavens were still, and even the soul spoke no words to itself, but 
passed beyond all thought of itself; suppose all dreams and revelations 
of imagination were hushed with every word and sign and everything 
that belongs to this transitory world; suppose they were all silenced — 
though, if they speak to one who hears, what they say is “We made 
not ourselves, but He made us who abides forever” — ^yet suppose they 
only uttered this and then were silent, when they had turn^ the ears 
of the hearer to Him who made them, leaving Him to speak alone, not 
through them but through Himseli^ so that we could hear His words, 
not through any tongue of flesh nor by the voice of an angel, nor in 
thunder, nor in any Hkeness that hides what it reveals; supp<^ then 
* CcxfessioMS, vH. i6. 23. 
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that the Grod whom through such manifestations we have Icamt to 
love, were to he revealed to us directly without any such mediation — 
just as, hut now we reached out of ourselves and touched hy a Hash of 
insight the eternal wisdom that abides above all 5 su|:^)ose lastly that this 
vision of God were to he prolonged forever and all other inferior 
modes of vision were to he taken away, so that this alone should ravish 
and absorb the beholder, and entrance him in mystic joy, and our life 
were forever like the moment of dear insight and inspiration to which 
we rose — ^is not this just what is meant by the words ‘‘Enter thou into 
the joy of thy Lord”?** 

Augustine is the Christian Plotinus. 

The soul can find God by a withdrawing from all things 
and senses. It is united in the profoundest depths of the 
heart with the supreme who dwells there. The human heart 
can find rest in the most hidden point of its sanctified 
activity, its own nature as a spirit. While the mystic union 
with the Absolute was regarded by Plotinus as union with 
the One beyond Nous, for Augustine the Word is itself the 
Absolute, 

Augustine distinguishes between science, which is the 
work of the lower reason, directed towards the world of 
ar^-ion and created things, and wisdom, which is the work of 
the higher reason directed towards the repose of contempla- 
tion. He admits a higher intuition, ‘a flash of light to sec 
that which is\ He distinguishes the intellectual object of 
vision from the light by which the soul is enlightened. By 
means of knowledge we cannot know what God is. ‘We 
can know what God is not but not what He When we 
have the vision, we are transformed. ‘We glow inwardly 
with Thy fire.* The ascent of the soul is arranged in seven 
stages, of which the last three are purgation, illumination, 
and union. The last, ‘the vision and contemplation of truth*, 
is the ‘goal of the journey*. Augustine’s explanation of the 
Trinity is hardly intelligible. His prajers are to God 
through Christ but not to Christ Himselr.^ 

Augustine is not however, always loyal to this mptic 

* Ibid. V, I. 2. Tberc is t good deal in common between Flodmii mud 

Angnstine in tbe sphere of psycKolo^. * Om the Trinity^ vii. 2. 

* the personal religion of Western nations, prayer to Cbtstimt wins a 
prominent place in the early MMdIc Ages’ (Hcnler, Frajer^ E,T. 
p.126). 
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tradition. The Manichaean dualism operates in his con- 
ception of the two cities, the eternal one in heaven and the 
transitoiy one on earth. The suggestion is present that the 
power of evil is independent of and coequal with the power 
of God. This is not, however, his main tendency. Replying 
to the comments of the Manichaean Faustus on the lives of 
the Hebrew patriarchs and judges, Augustine says Aat their 
cruelties must have been done in obedience to divine com- 
mands and the great Author of moral laws is not Himself 
subject to them- He can at His pleasure act in ways opposed 
to His own legislation. Augustine was penetrated by the 
sense of man’s utter impotence to rise of himself, and of his 
need of divine condescension. Man is divided from God 
not by external barriers but by a depraved will. Sin is the 
shadow cast by the light of God. 

Yet in the central features of his ^tem, such as the equa- 
tion between intelligibility and reality, the slow ascent of the 
soul with increasing likeness to God, the assumption that 
the soul is the means for the apprehension of truth and God, 
Augustine remained a Ncoplatonist. He observes: ‘That 
which is called the Christian religion existed among the 
ancients and never did not exist from the beginning of the 
human race until Christ came in the flesh, at which time 
the true religion which already existed began to be called 
Christianity.’* This breadth of view is hardly consistent with 
his conduct as a bishop, when he maintained the right of the 
Church to persecute heretics. We find in him two currents, 
the spiritual and the dogmatic. He was at the same time the 
son of Monica and a bishop of the Orthodox Church. This 
greatest of the Church Fathers was a Ncoplatonist by con- 
viction, and the Christian faith was subordinate in his 
consciousness to the truth of Neoplatonism,^ 

The writings of Augustine which incorporated the main 

* Efis, Uetrac», lib. i, xHi. $. 

* Professor F. Hciler says: *In tbis peculiar fusion of the two opposed types 
of religion, Nco-Plaionk mysticism has the precedence. The goal of all prayer 
for Augustine is the return to the infinite one, the essential unity with the 
highest good.* He <|uotes with approval the observation of Scheel: ‘Neither in 
the thought nor in the loeling of Augustine is the first place assigned to speci- 
fically Christiaii ideas. The genuine Augustine is the Neoplatonic Augustine* 
(Hcikr, Prayer^ E.T- (1932), pp. 126-7). 
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doctrines of Neoplatonism otcrciscd the most enduring in- 
fluence on the medieval mind even when the authority of 
Aristotle was at its strongest.* 

Boethius (a.d, 480-524) in his De Cmsolatiom PMI&- 
s&pMae^ a book which was very popular in the Middle Ages, 
made considerable use of Neoplatonic principles.^ This twk 
was translated into English by Alfred the Great. Boethius' 
famous definition of eternal life as the simultaneous and 
perfect possession of boundless life expresses the spirit of 
Plotinus's description of etemity.3 His views on the scale of 
reality, the primacy of the intelligible and ideal world, the 
identity of the Good and the One, the deification of the soul 
by her participation of God, arc Neoplatonic. 

The writer known by the name of Dionysius the Arcopa- 
gitc is said to be the father of Christian mysticism, and he 
exercised a decisive influence on the theory and practice of 
religion in the medieval Church, and he comes from Eastern 
Christendom, in fact from Syria. He is undoubttdly a 
Christian Ncoplatonist who was fiuniliar with the writings 
of Proclus, Ignatius, and Clement As Justinian quotes him, 
his writings may be assigned to the second quarter of the 
sixth century. As he was mistaken for St Paul's Athenian 
convert, his writings were accepted as the inspired produc- 
tions of the Apostolic times.* 

^ Thomas Aquinas denks knowledge df what God h. He stales definitely 
that ‘the Divine Substance hy its immensity exceeds every fbnnal principle to 
which our intelligence can reach, and so we cannot apprehend it by knowing 
what it is, but we may get a sort of knowledge of it tyknowing what it is not*. 
(Semma emtra Gentiles, bk. i, chap. ihr). The Thomists postulate a ‘gift of 
ygher knowledge’ to account for ^ kwe which ii the most distmetive fixture 
of mystical experience. 

* Cf. Hamack: Boethius ‘in his mode df dioiight was certainly a Nco- 
platonist’ {History of D(^a, vol. i, p. 358). 

3 *Moms possesses in itself all things ahidiiig in the same place. It », ever is 
and nowhere becomes, nor is ever past, for here nmhing passes away but all 
things are, ctcmalfy present* (jfiawftwfr, ▼. i. 4). 

** St. Gregory in the sixth centuiy venerati^ him. Pope Martin I quoted 
him textually in the Latcrin Giondt of 640 in defonce of Catholic dogma. 
His words were used in the third Council of Cbnstantinople (692) and at the 
second Council of Nicca. In the etgh^ century St. John the Damascene 
became his follower and accepted his teachings. John Scotus Erigena trans- 
lated his writing. The Churdi condbomed him in the thirteenth coitury, but 
hh influence rose again in the mystia of the fourteenth centuiy. 
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Dionysius refers to his teacher Hicrothcus, a Sjtim 
mystic who lived late in the fifth century, as one who ‘not 
only learned, but felt the things of God\ He deals exten- 
sively with the adventures of the mind in climbing the ladder 
of perfection. He professes to have enjoyed ecstatic union 
ana asks us to prepare for it by the method of quietism. 
‘To me it seems right to speak without words ana under- 
stand without knowledge; -this I apprehend to be nothing 
but the mysterious silence and the mystical quiet which 
destroys consciousness and dissolves forms. Seek therefore 
silently and mystically, that perfect and primitive union with, 
the Archgood. Commenting on this system Dr. Inge 
writes: ‘It is the ancient religion of the Brahmins masque- ’ 
rading in clothes borrowed from Jewish allegorists, half 
Christian Gnostics, Manichaeans, platonising Christians and 
pagan Neo-platonists.*^ 

In the Theologia Mystica and other works ascribed to him^ 
he develops the doctrines of Proclus. God is, for him, the 
nameless supra-essential one, elevated above goodness itself. 
For him God is the absolute No-thing which is above all 
existence. He speaks ‘of the superlucent darkness of silence*' 
and of the necessity to ‘leave behind the senses and the 
intellectual operations and all things known by senses and 
intellect*. 

*And thou, dear Timothy, in thy intent practice of the mystical 
contemplations, leave behind both thy senses and thy intellectual 
operations and all things known by sense and intellect, and all things 
which are not and whidi ar^, and set thyself, as far as may be, to unite 
thyself in unknowing with him who is above all being and knowledge, 
for by being purely free and absolute, out of self and of all things thou 
shaft be led up to the ray of divine darkness, stripped of all and loosed 
firom all’ 

We must tear aside ‘the veil of sensible things*, for ‘the 
pre-eminent cause of every object of sensible perception is 
none of the objects of sensible perception*.'* We must re- 
move the wrappings of intelli^ble things, for ‘the pre- 

* {[Rioted in Inge’s Ckistian Mysticism (1899), p. 103. 

* Ilad., p. 104. 

^ See JcAn Ftrker’s E.T . of the Wwrh &f Dimysius the Are^pmut (1897)- 

* Eteksmikd Mkrarcky^ vL 3. 
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eminent cause of every object of the intelligible perception 
is none of the objects of intelligible perception",’^ The real 

Is neither soul nor mind; nor has imagination nor opinion, nor reason 
nor conception, neither is expressed nor conceived; neither is number 
nor order; nor greatness nor littleness; . , . When making the predica- 
tions and abstractions of things after it, we neither predicate nor 
abstract from it, since the all perfect and uniform cause of all is both 
above every definition, and the pre-eminence of him who is absolutely 
freed from all and beyond the whole, is also above every abstraction/ 

We must deny everything about God in order to penetrate 
into the sublime ignorance, ‘divine gloom", which is in verity 
sovereign knowledge,^ He uses the image of the sculptor"s 
chisel, removing the covering and ‘bringing forth the inner 
form to view, freeing the hidden beauty by the sole process 
of curtailment".^ He speaks of a power in the soul that 
makes it able to see eternal verities. When it develops this 
power, it is deified. ‘[Preservation] cannot otherwise take 
place, except those which are being saved are being deified. 
Now the assimilation to, union with God, as far as attain- 
able, is deification/^ Three stages of mystic life arc distin- 
guished, purification, illumination, and consummation, in 
the perfect knowledge of the splendours.^ 

The central problem of Christian Platonism or any mystic 
religion is the reconciliation of the two presentations of the 
Supreme, the Absolute One without distinctions and attri- 
butes, and the personal God who knows, loves, and freely 
chooses. Dionysius distinguishes between the Supreme in 
itself and the Supreme in relation to creatures. While the 
former is the godhead in its utter transcendence of all created 
being and its categories, the latter is His manifestation to 
man in terms of the highest categories of human experience. 
Mystical Theology is concerned with God as He is; Divine 
Names with His partial manifestations in terms of human 
experience. The theory of the reflection of every degree of 

* Ibid. V. 

* C£ Thus delivered from the, sensible world md tbe mtellectual, alike, flic 
sou! enters iiito tbe mysterious obscurity of t holy ignorance and, renouncing 
a& tbe ^fts of science, loses itself in Hkn wbo can be neitber seen nor icmd* 
{L 3). Sec Maritain, Th Deffres &f Kumlii^, E.T. (1937)1 p. il. 

» Mpik ii. *♦ Ecciestmtkal Eiermthy^ i 3. * IbM. iv. 
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reality, save the lowest, iipon that beneath it ^vcs place in 
Dionysius to a dynamic conception of a divine Eros, an 
overflowing love which moves God to create reflections and 
participants of His bliss and freedom. 

‘The father is fontal deity but the Lord Jesus and the Spirit arc, if 
one may so speak, God-planted shoots, and as it were Flowers and 
super-essential Lights of the God-bearing Deity, we have received 
from the holy oracles j but how these things are, it is neither possible 
to say, nor to conceive.’* 

‘One Being is said to be fashioned in many forms, by the production 
from itself of the many beings, whilst it remains undiminish^ and One 
in the multiplicity and Unified during the progression, and complete 
in the distinction, both by being super-essentially exalted above ail 
beings and by the unique produedon of the whole and by the un- 
lessened stream of his undiminished distributions.* 

He is ‘undivided in things divided, unified in Himself, both 
unmingled and unmultiplied in the many".^ Dionysius is 
vague about the nature of evil. 

‘Evil is non-existing ... if this be not the case, it is not altogether 
m/, nor non-existing, for the absolutely non-existing will be nothing 
unless it should be spoken of as in the good super-esscntiality.’s 

Neoplatonism was absorbed by Christianity through his 
writings. They became, according to Baron yon Htigel, ‘the 
great treasure house from which the mystics and also largely 
the Scholastics throughout the Middle Ages, drew much of 
their literary materiaF.^ 

II 

When the Arab armies were defeated by Charles Martel 
near the French town of Poitiers in a.d. 732 they retreated 
towards Spain. This battle decided the great issue whether 

^ Oit Divine Names, 

^ Ibid., pt. j, pp. 25-6. * Ibid. iv. 19. 

* Th Mystical Element of EelipM, p. 61. ‘The writings of the pseudo- 
Dionysius contain a gnosis in which, by means of the doctrines of lamblichus 
and doctrines like those of Produs, the dogmatic of the Church is changed Into 
a scholastic mysticism* with directions for practical life and worship. . . . The 
mystical and pictistic devotion of to-day, even in the Protestant Church, draws 
its nourishment from writings whose connexion with those of the pscudo-Arco- 
pagite can still be triced through its various intermediate stages* (Hamack, 
ifiV/ory i-oL i, p, jdi). 
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Christian civilization should continue or Islam prevail in 
Europe, An Arab victory in 732 would have altered the 
course of European civilization, and Arab civilization in 
those days was in advance of the European. When Alex- 
andria came to an end in a.i>. 642 the Arabs kept up the 
cultural traditions in schools at Baghdad, Cairo, and Cor- 
dova. Baghdad, founded in a,d. 762, was frequented by 
Greek and Hindu merchants. The Muslim rulers of Bagh- 
dad as early as the eighth century had encouraged the 
translations of Greek thinkers, Plato, Aristotle, and Plotinus, 
into Arabic. Arab travellers were attracted by Indian civili- 
zation. Albcruni accompanied Sultan Mahmud of Ghazni 
to India and acquired a knowledge of Indian religious 
classics. Many works, religious and secular, were translated 
from Sanskrit into Arabic and from Arabic into Latin. The 
game of chess and many fables, as well as other products of 
India, were brought by Arabs into western Europe. To- 
wards the end of the twelfth century western Europe 
acquired the complete body of Aristotle's logical writings 
in Latin translations made in Spain from the Arabic texts 
along with the commentaries of Arabian and Jewish philo- 
sophers. The writings of Alfarabi (a.d. 950) and Avicenna 
(a.d. 980-1037) of Baghdad, and Averrocs (1126-98) of 
Spain were known in Europe. A curious blend of Greek, 
Jewish, and Oriental philosophy entered the Church by 
means of Arab works. The theism of Aristotle was used as 
a preparation for the Christian ftiith. Philosophy >was made 
subservient to orthodoxy, Thomas Aquinas quotes largely 
from Dionysius. Dante's conception or the beatific vision is 
identical with that of the intellipble word as figured by 
Plotinus. He uses the conception of emanation by which 
the higher cause remains in itself, while producing that 
which is next to it in the order of being. By means of this 
idea Dante justifies and explains the varying degrees of per- 
fection in created things. Even before the scholastic system 
was thoroughly developed it began to break up from within. 
Thomas Aquinas was followed by John Duns Scotus. Soon 
after came William of Ockham, and scholasticism flourished 
during the centuries when Greek thought was not kuowti 
in ilB sources. When the classical revival arose along with 
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the impulse towards scientific research, interest in Platonism 
rapidly developed. 

There are great similarities between Hindu, Persian, and 
Christian forms of mysticism which may be accounted for as 
products of similar evolution. The Sufis combine Moham- 
mad's prophetic faith in God with the wisdom of the Vedanta 
and the spiritual discipline of the Yoga. Though the back- 
ground of Islam is the Mediterranean culture from which 
the roots of Western civilization derive, and it grew up 
under the influence of Hellenism and interpreted Hellenism, 
to the medieval world, Christianity dismissed the followers 
of Islam as infidels, and the later exchanges between East 
and West were for many centuries confined to exchanges on 
the battle-field between the forces of Christendom and those 
of Islam. 

Dionysius started the rnystical speculations which troubled 
the orthodox when authority wavered, through the influence 
of Scotus Erigena, John Scotus Erigena (ninth century) 
may be regarded as the most profound philosopher of the 
Middle Ages. Though an Irishman, he belongs in thought 
to Eastern Christianity. He not only translated the works 
of Dionysius the Areopagite into Latin, but set himself to 
elucidate his theories and present them as a systematic whole. 
He came to be regarded not only as a late Neoplatonist but 
as the first of the scholastics. His great work, Divisione 
Naturae y was condemned in 1225 by Pope Honorius III 
to be burned. In this work he classifies nature, or what we 
would call Reality, into four kinds: that which creates and is 
not created; that which creates and is created; that which 
is created and does not create; that which neither creates nor 
is created. 1‘hese are not four different things or classes but 
four aspects or stages of the one world process. The first 
deals with God as essence, the ultimate ground of the uni- 
verse; the second whh Divine ideas or First Causes; the 
third with the created world, and the last with God as the 
consummation of all things. God alone has true being. God 
is the beginning of all things and the end, for all things 
participate in His essence, subsist in and through Him, and 
are moved towards Him as their last end. While in one 
sense God is in all things. He is Nothing, for His essence 
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transcends all determination and is inexpressible. The dmnc 
being transcends all possible conceptionsj and the trinitarian 
conception is interpreted by him as symbolic. Out of this 
incomiptible essence the world of ideas is eternally created. 
This is the Word or Son of God in whom all things exist, 
so far as they have substantial existence. Creation is an 
external projection of the ideal order eternally present in 
God. Ail existence is a theophany. The soul of man is the 
reflection of the divine. Erigena revives Origen’s universal- 
ism and regards the Fall as precosmic. 

The teaching of Erigena was condemned as heretical, and 
he left no important disciples. The tenth century was a dark 
one, and when philosophical speculations started in the 
eleventh century, scholastic disputes about the nature of 
Universals occupied the centre. Peter Abelard was the most 
renowned dialectician of the twelfth century (died 1 142), 
and he attributes to Plato an anticipation of the Christian 
doctrine of the Trinity. The One of Plato typifies the 
Father, the Nous the Son, and the world soul the Holy 
Ghost. Abelard tried to reconcile Christianity and Platonism. 

In the abbey of St. Victor, Hugo and Richard developed 
the mystical side of the teaching of St. Augustine, ‘The way 
to ascend to God’, says Hugo of St. Victor, ‘is to descend 
into oneself.’ ‘The ascent is through self above sciP, says 
Richard of St. Victor. He continues: ‘Let him that thirsts 
to see God clean his mirror, let him make his own spirit 
bright.* They believe in ecstatic contemplation as the way 
to the realization of truth. 

St. Bonaventure continues the Neoplatonic tradition. For 
him the soul is the centre and starting-point of human know- 
ledge. Knowledge of the soul and God is obtained without 
the assistance of the senses. We attain to the knowledge of 
'God through intelligible reflections of the divine ideas dis- 
played to the mind in creatures. In this hierarchy of reflec- 
tions every degree is a symbol and analogy of its superior. 
The highest mystical apprehension of God is described in 
the spirit of Plotinus, though it is to be the gift of 
free grace and beyond man’s natural power to obtain. 

Albertos Magnus, another great mystic of the age, fol- 
lowed the Dionysian tradition. ^ For him, union with God is 
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the aim of life. Interior contemplation is the way to it. In 
ordinary life the mind is immersed in what is not itself, in 
sensible appearances. If we divest the mind of all that is 
sensible, outward and phenomenal, it rises through the pure 
intellect to union with divinity.* 

‘When tliou prayest, shut thy door, that is, the doors of the senses. 
Keep them barred and bolted against ail phantasms and images. 
Nothing pleases God more than a mind free from ail occupations and 
distractions. Such a mind is in a manner transformed into God for it 
can think of nothing, and understand nothing and love nothing except 
God. He who penetrates into himself and so transcends himself, 
ascends truly to God.’ 

St, Thomas Aquinas (1227-74) was a pupil of Albertus 
Magnus. In the last year of his life he experienced a pro- 
longed ecstasy and refused thereafter to write anything, 
despite the entreaties of his secretary, Reginald.^ We preach 
and talk only till we feel and adore. The mystic tradition 
is continued by the great German mystics Eckhart and 

* This great schoolman, who is the master of St. Thomas Aquinas, teaches 
doctrines ‘characteristically Indian’ (Kennedy, The Gospels of the Infancy’, 
y,R.j^,S.t 1917, p. 210), ‘From what source came this philosophy which 
Albertus shared with the Gentiles? He got it through the medium of the 
Arabic: but it is not the intuition or ecstasy of Plotinus. I cannot say whether 
it is to be found in any of the later Neoplatonists or in the independent 
speculations of Arabian Metaphysicians: but the ideas are distinctly Indian, 
and must have come from India to the West* (ibid., p. 212). 

^ Robert Bridges describes this incident in the Testamenf of Beauty (1930): 
I am happier in surmizing that his vision at Mass 
— in Naples it was when he fell suddenly in trance — 
was some disenthralment of his humanity: 
for thereafter, whether ’twer Aristotle or Christ 
that had appear’d to him then, he nevermore wrote word 
neither dictated but laid by inkhom and pen; 
and was as a man out of hearing on thatt day 
when Reynaldus, with ail the importunity of zeal 
and intimacy of friendship, would have recall’d him 
to his incompleted summa; and sighing he reply’d 
*I wil tell the a secret, my son, constraining thee 
lest thou dare impart it to any man while I liv. 

My writing is at end. I hav seen such things reveal’d 

that what I hav written and taught seemeth to me of small worth. 

And hence I hope in my God, that, as of doctrin 
1 her wil be speedily also an end of Life !’ 
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Tauier, the Spanish St. Theresa and St, John of the Cross, 
and the English Platonists and numbers of others, 

in 

The struggle for the Indian market by the European 
nations began in 1498, when Vasco da Gama discovered the 
sea-route to India, and in 1509, when the Portuguese took 
possession of Goa. The lure of the East has not been any 
spiritual or human appeal but desire for gold and her company 
as a consumer. Columbus, searching for India, inadvertently 
discovered America, India has been the prize for competing 
imperialisms. The Portuguese and the Spaniards, the Dutch, 
the French, and the English fought with one another for the 
possession of India, and the conflict ended in 1761 with 
the decisive victory of England. The scientific study of 
Indian literature starts from this period, Warren Hastings 
found it necessary for purposes of administration to study 
the old Indian law books. In 1785 Charles Wilkins pub- 
lished an English translation of the Bhagavadglta^ to which 
Warren Hastings wrote a preface in which he said that 
works like the Bhagavadgttd ‘will survive when the British 
dominion in India shall have long ceased to exist and when 
the sources w'hich it once yielded of wealth and powder are 
lost to remembrance*. William Jones published in 1789 his 
English version of Kalidasa’s Sakuntald. This w’as translated 
from English into German by Georg Forster and was 
enthusiastically welcomed by men like Herder and Goethe. 
Though Englishmen were naturally the first to make Europe 
acquainted with the spiritual treasures of India, German 
scholars soon took the lead.^ The impulse to Indological 
studies was first given in Germany by the romanticist Fried- 
rich Schlegel through his book The Language and Mlsdom 
of the Indians^ which appeared in 1808. August Wilhelm 
von Schlegel, who became the first German professor of 
Sanskrit in i8i8, in Bonn edited the Gtid in ,1823. The 

* Cf. Heine: ‘The Portngnesc, Dutch and English have been for a long 
time, year after year, shipping home the treasures of" India in their big vessels. 
We Germans have all along been left to watch it. Tcwlay Schlegel# Bopp# 
Humboldt# Frank, 'Ac. are our East Indian sailors. Bonn and Munich will be 
gesod lk:lor«.* 



24B INDIA AND WESTERN RELIGIOUS THOUGHT 

first German translation is dated 1802. It made a great 
impression on Wilhelm von Humboldt, who said that ‘this 
episode of the Makdbharata was the most beautiful, nay per- 
haps, the only true philosophical poem which all the litera- 
tures known to us can show’.* He devoted to it a long 
treatise in the Proceedings of the Academy of Berlin (1825—6). 

Schopenhauer became acquainted with the thought of the 
Upanisads through a Latin translation from Persian by a 
Frenchman, Anquetil Duperron. His eulogy is well known. 
‘And O! how the mind is here washed clean of all its early 
ingrafted Jewish superstition ! It is the most profitable and 
most elevating reading which (the original text excepted) 
is possible in the world. It has been the solace of my life, 
and will be the solace of my death.’^ Schopenhauer was 
greatly influenced by Buddhist ideals also. German tran- 
scendentalism was affected by Indian thought through 
Schopenhauer, Hartmann, and Nietzsche. Richard Wagner 
became acquainted with Buddhistic ideas through the writ- 
ings of Schopenhauer. His Parsifal arose out of a French 
translation of a Buddhist legend. To Mathilde Wesendonk, 
Wagner wrote in the year 1857: ‘You know how I have 
unconsciously become a Buddhist’, and again: ‘Yes, child, 
it is a world view, compared with which every other dogma 
must appear small and narrow.'^ Even of Heine, Semite 
though he was, Brandes claims that ‘his spiritual home was 
on the banks of the Ganges’.^ Through Naumann’s German 

^ Letter to Fr. von Gentz, 1 827. 

* Paref:ga, ii, p, 185, qaoted in Wallace, Bch&penhauer^ p. 106, 

® Bninhilde says in Wagner’s Twilight of the Godsz 

Know ye whither I am going? 

Out of the home of Desire I move away. 

Home of Illusion I fly from for ever; 

The open gates of eternal becoming 

Emancipated from rebirth. The knowing one passes away. 

Quoted in Wintemitz, ‘India and the West’, FiivaMarati Qmaniri% Feb. 
I937» F *9- 

* Mam Currmts of European Literature^ voi. i, p. 126. Amiel refers to the 
Hindu streak in him. He writes: *Therc is a great affinity in me with the 
Hindu genius — that mind, vast, imaginative, loving, dreamy and speculative, 
but destitute of ambition, personality and will. P^theistic disintercstcdiicss, 
the effacement of the self in the great whole, womanish gentleness, a horror of 
slaughter, antipathy to action-— these arc all present in my nature, in the 
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translations of Buddhist texts Biiddhism became popular in 
Germany* Paul Deussen's translations of the Upanisads and 
scholarly works on Indian philosophy became classics on the 
subject, 

Micheletj speaking about Ramayana^ wrote in 1864: 
‘Whoever has done or willed too much, let him drink from 
this deep cup a long draught of life and youth. . . . Every- 
thing is narrow in the West — Greece is small and I stifle; 
Judaea is dry and I pant. Let me look a little towards lofty 
Asia, the profound East. . . d Comte’s positivism is ‘but 
Buddhism adapted to modern civilization; it is philosophic 
Buddhism in a slight disguise’.^ 

Edwin Arnold’s Lighi of Asia aroused much enthusiasm 
in England and America. In America Thoreau, Emerson, 
and Walt Whitman show' the influence of Indian thought. 
Thoreau says: ‘The pure Walden water is mingled with the 
sacred water of the Ganges,’ Emerson’s Oversoul is the 
faramatman of the Upanisads. Whitman turns to the East 
in his anxiety to escape from the complexities of civilization 
and the bewilderments of a baffled intellectualisni. The 
humanism of Irving Babbitt and the writings of Paul Elmer 
More show the deep influence of Indian thought. 

Maeterlinck sets over against each other what he calls 
the ‘Western lobe’ and the ‘Eastern lobe’ of the human 
brain : 

‘The one here produces reason, science, consciousness i the other 
yonder secretes intuition, religion, the subconscious. . . . More than 
once they have endeavoured to penetrate one another, to mingle, to 
work together; but the Western lobe, at any rate on the most active 
expanse of our globe, has heretofore paralysed and alniost annihilated 
the efforts of the other. We owe to it extraordinary progress in all 
materia! sciences, but also catastrophes, such as those wc are under- 
going to-day. ... It is time to awaken the paralysed Eastern lobe.^ 

nature at least has been developed by years and circumstances. Still the 
West has also its part in me. What I have found difficult is to keep up a pre- 
judice in favour of any form, nationality or individuality .whatever. Hence 
my indifference to my own person, my own usefulness, interest nr opinions of 
the moment, ' What does it ail matter?* pp. j 59, 161, 224 ff). Jt 

is perhaps not a bad thing*, he says, ‘that in the midst of the devouring activities 
of the Western world there should be a few Brahmanicai souls’ (p. 269). 

* Eitel, Lictam m BudJMsm (1884), p. 3- ■ 
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Romain Rolland, who has been deeply influenced by Indian 
thought, writes: 

‘There are a certain number of us in Europe for whom the civiliza- 
tion of Europe is no longer enough.’ 

Keyserling, whose writings breathe the spirit of the East, 
tells us: 

‘Europe no longer makes me react. This world is too familiar to 
me to give new shapes to my being: it is too limited. The whole of 
Europe nowadays is of one mind only. I wish to escape to spaces where 
my life must needs be transformed if it is to survive.’ 

The Irish Literary Renaissance, with its central figures of 
W. B. Yeats and George W. Russell (M\ is moulded by 
Eastern conceptions.^ George Moore, in his novel The Brmk 
Keriihy represents Jesus as having survived the Cross and as 
meeting St. Paul and explaining to him His revised Gospel 
*God*, He says, ‘is not without but within the universe, part 
and parcel, not only of the stars and the earth, but of me, yea, 
even of my sheep on the hillside/ As Paul listens he realizes 
that this doctrine is the same as was preached by some monks 
from India to the shepherds among whom, according to this 
tale, Jesus was living. There are many literary men to-day in 
Europe and America who are influenced by Indian thought 
and look to it for inspiration in our present troubles.^ Sir 
Charles Eliot observes : ‘Let me confess that I cannot share 
the confidence in the superiority of Europeans and their ways 

* M writes: ‘Goetbe, Wordsworth, Emerson and Thoreau among moderns 
have something of this vitality and wisdom, but we can find all they 
have said and much more in the grand sacred books of the East. The 
Bhagavadgita and the Upanisads contain such godlike fulness of wisdom on all 
things that I feel the authors must have looked with calm remembrance back 
through a thousand passionate lives, full of feverish strife for ana with shadows, 
ere they could have written with such certainty of things which the soul feels to 
be sure* {J Memairaf by John Eglinton {i937)» P* 20). 

“ Mr. Fausset, in his bookV Modem Preiude^ tells how he has travelled from 
orthodox Christianity to find in ‘the inspired pantheism in which the vision and 
teaching of the Vedanta culminated’ what could at least purge and content his 
unquiet self (p. 258). There the personal God was completed in the ‘impersonal 
God’; there also the Christos or the divine self was known and expressed long 
before the birth of Jesus. Aldous Huxley in his latest books, Eyeless m Gassaznd. 
Mvds and Means^ invites our attention to the discipline essential for spiritual in- 
sight and argues for the acceptance of the Yoga method. The influence of Indian 
thought is not so much a model to be copied as a dye which permeates. 
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which is prevalent in the West. European civilization is not 
satisfying and Ask can still offer something more attractive 
to many w'ho are far from Asiatic in spirit.'^ 

There are, however, some in the West who are attracted by 
the glamour of the exoticj w’ho are carried away by the romantic 
surface of life. Kipling in some of his moods represents this 
tendency.^ The East has ever been a romantic puzzle to the 
West, the home of adventures like those o( Arabian Nights^ the 
abode of magic, the land of heart’s desire, one to which even 
men of waning faith may turn for confirmation in the hope that 
after all the spiritual counts. ^ Theosophkal and anthropo- 
sophical cults which employ largely Hindu and Buddhist con- 
cepts and practices, Neo~Buddhist and Ramakrsna societies 
attract a considerable proportion of religious men in the 
WestA There are some who are obviously uneasy about the 
spread of Eastern culture in the West.s Educated Romans 
were equally concerned about the spread of Christianity, 
which they considered a sign of decadence. 

* Hinduism md Buddhism^ vol. i, p. xcri (1921). 

^ In his poem Mandahj he writes: 

Slip me somewhere cast of Suez where the best is like the worst, 

Where there ain’t no Ten Commandments, an’ a man can raise a thirst; 
For the temple bells are callin’: an* it’s there that I would be . . , 

By the old Moulmein pagoda, lookin’ kzy at the sea. 

Of course, the temple bells mean to the Burman the exact opposite of what 
they mean to Kipling; be still, not to raise a thirst. 

^ Madame Alice Louis- Bar thou writes: T look upon the Occident with 
abomination. It represents for me fog, grayness, chill, machinery, murderous 
science, factories with all the vices, the triumph of noise, of hustling, of ugli- 
ness The Orient is calm, peace, beauty, colour, mystery, charm, sunlight, 

joy, ease of life and revery; in fine the exact opposite of our hateful and 
grotesque civilization. ... If I had my way, I should have a Chinese waB 
built between the Orient and the Occident to keep the latter from poisoning 
the former; 1 should have the heads of all the giaours cut olF, and I should go 
and live where you can see clearly and where there are no Europeans.* 

^ Cf, ‘On the other hand there seems to be an increasing number of persems 
who have been led by natural and acquired sympathy to adopt in some form 
one of the Eastern religions’ (E. E. Kellett, A Bkm ^iud^ ^fBeiigims^ p. 567). 
The new German faith is said to have for its main sources of inspiration 
Eckhart and the Bhagmiadgtsd, 

s Henri Massis, perturbed by this phenomenon, wrote a work some yearS' 
ago on The Defence &ftie H^est (E.T. 1927). ^ ak> Wendell Thomas, 
Hinduism Im&des America. 
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GREECE, PALESTINE, AND INDIA 


I 

T O what is this phenomenon of spiritual waywardness in 
the West due? May it not be that it is motived by a 
deep instinct for self-preservation and a longing for world 
unity? The attraction of Eastern forms may be traced to 
a failure of nerve akin to what occurred at the beginning 
of the Christian era, which experienced a similar pheno- 
menon. We seem to be vaguely aware that in spite of our 
brilliant and heroic achievements we have lost our hold on 
the primal verities- The instability of life is manifesting 
itself in many forms. The affirmation of the sovereign State, 
owing allegiance to none and free to destroy its fellows, itself 
open to a similar fate without appeal, racial and national 
idolatries which deny the corporate life of the whole, the 
growing tyranny of wealth, the conflict between rich and 
poor, and the destruction of the co-operative spirit threaten 
the very existence of society. Insecurity of nations and 
destitution of peoples have always been with us, but periodic 
sanguinaiy upheavals have also been with us. The two are 
different sides of a social order which is really primitive in 
character, Greek culture was born in strife, in strife of city- 
States and against foreign foes. The Roman Empire was 
formed by a series of destructive and often savage wars, 
though it became the home and cradle of Western civiliza- 
^n. The period of the Middle Ages, when Europe had the 
mrmal unity of a common religion, was also the period of 
the most incessant war. It will not be an over-statement to 
say that never a day passes but the Great Powers are engaged 
in wars small or great in some part of their vast dominions. 
Even now we have the struggle within for juster and better 
conditions of life, and without for independence. Man has 
not grown worse. In some points he is an improvement on 
his predecessors, but we need not exult in it. 'When Mrs. 
RiBita, Forbes visited the penitentiary at Slo Paulo she asked 
if there were many thieves among the inmates. The warden 
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was shocked, ‘Oh, eo/ he replied, ‘Brazilians are very 
honest. Nearly aH these men are murderers/ Augustine 
quotes with approval the reply of the pirate to Alexander 
the Great. ‘Because I do it with a little ship, I am called 
a robber, and you because you do it with a great fleet, are 
called an emperor/ TI|e. final .lest.ofevery..sodaIj5ystcm... is 
the |iappi|iess,.ai^ of mei^and. women. Those 

who live for economic powdr"in37or the State are not con- 
cerned with the d<evcIopment of a true quality of life for the 
people and are obliged to adopt war as a national industry. 
Our habits of mind and our relations to our neighbours have 
not altered much, but the mutual antagonisms and reciprocal 
incomprehensions are turning out most dangerous in a 
closely knit world with new weapons of destruction. Enor- 
mous mechanical progress with spiritual crudity, the love of 
economic power, and political reaction, with alf the injustice 
that it involves, have suddenly startled us out of our com- 
placency. We are asking ourselves whether the props by 
which society has hitherto maintained itself precariously arc 
moral at all, whether the present order with its slave basis of 
society and petty particularism is based on canons of Justice. 
When universal covetousness has outstripped the means 
of gratifying it; when the unnatural conditions of life de- 
mand for their defence the conversion of whole nations into 
mechanized armies; when the supremacy of power-politics 
is threatened by its own inherent destructiveness; when the 
common people feel in their depths ‘blessed are the wombs 
which never bare, the breasts that never gave suck’: it is a 
challenge to our principles and our faith. The perception 
of the tragic humiliation of mankind must make us think 
deeply. The world is a moral invalid surrounded by quacks 
and charlatans, witch-doctors and medicine men who are in- 
terested in keeping the patient in the bad habits of centuries. 
The patient requires dbrastic treatment. His mind must be 
led out of the moulds in which it has been congesting and 
set free to tMnk in a wider ether than before. Ultimate iwity 
cannot be destroyed. Moral kws cannot be mocked, George 
Macdonald has a parable in which a strong wind tried to blow 
out the moon, but at the end of it all she lemaiaed ‘motion- ’ 
less miles above the air*, unconsdous oreti that there had been 
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a tempest. It is because we have not developed the spiritual 
equipment to face facts and initiate policies based on truth 
and tolerance that we have to secure our injustices by the 
strength of arms. The alternatives arc either a policy of 
righteousness and a just reorganization of the world or an 
armed world. That is the issue before us. It is of the utmost 
seriousness and greatest urgency, for it is even now upon us. 

It is a fact of history that civilizations which are based on 
^^]prf[y religious forces such as endurance, suffering, passive 
resistance, understanding, tolerance are long-lived, while 
those which take their stand exclusively on humanist ele- 
ments like active reason, power, aggression, progress make 
for a brilliant display but are short-lived. Compare the 
relatively long record of China and of India with the eight 
hundred years or less of the Greeks, the nine hundred years 
on a most generous estimate of the Romans, and the thousand 
years of Byzantium. In spite of her great contributions of 
democracy, individual freedom, intellectual integrity, the 
Greek civilization passed away as the Greeks could not com- 
bine even among themselves on account of their loyalty to 
the city-Sta tes. Their exalted conceptions were not eflFective 
force^and, except those who were brought under the mystery 
religions, the Greek s never developed a conception of huma n 
society in spite of of Plato, 

Aristotle, and the Stoics. The Roman gifts to civilization 
are of outstanding value, but the structure of the Empire 
of Rome had completely ceased to exist by a.d. 500. Em- 
pires have a tendency to deprive us of our jopL Extension 
in^SpacFisifoThecess a growth in splntr Peace prevailed 
under the Roman rule, for none was left strong enough to 
oppose it. Rome had conquered the world, and had no rival, 
none to struggle with or struggle for. The fax Romma 
reigned, but it was the peace of the desert, of sullen acqui- 
escence and pathetic enslavement. The cement of the whole 
structure was the army. The head of the army was the head 
of the State, the Imperator, answering to our ^Emperor*. In 
the middle of the third century all manner of upstart soldiers 
who were able to ^ther a few followers took over the 
governments, each in his own region and over his own 
troops. With the weakening of the Imperial government, 



GREEOE, PALESTINE, AND INDIA 255 

moral anarchy increased. With the raids of pirates on the 
coast and of marauding bands on the frontiers, insecurity 
was rife. At the end of the third century, Diocletian at- 
tempted a reorganization of the whole State, but nothing 
could arrest the decline in standards. 

There are some scholars of the Renaissance who attribute 
the fall of Rome to the spread of the ‘superstition’ of Chris- 
tianity, thus echoing the cry of the Chronicler of the pagan 
reaction under Julian the Apostate, ‘The Christians to whom 
we owe all our misfortunes . . Possibly the appeal of 
Christianity grew stronger as outward fortunes sank lower. 
The fall of Rome is not to be explained solely by the bar- 
barian invasions. Treason from within was its cause quite 
as mu ch as danger fro m:‘‘'VyifKoutT^^^ ahd~ cbffuption, 
growth ^ vasf mrtunes anJ preponderance of slaves threw 
society out of balance. It was a period of disorder, the col- 
lapse of the higher intellectual life and the decline of 
righteousness. European civilization had fallen so low that 
many thought that the end of the world was near. *Thc 
whole world groaned at the fall of Rome’, said Augustine. 
‘The human race is included in the ruin ; my tongue cleaves to 
the roof of my mouth and sobs choke my words to think that 
the city is a captive which led captive the whole world’, wrote 
St. Jerome from his monastery at Bethlehem. To Christian 
and pagan alike it seemed that the impossible, the unthink- 
able, had happened. Rome, the dispenser of destiny, the 
eternal city whose dominion was to have lasted for ever, fell. 

The Empire was broken up into two parts, the Western 
with Rome for its capital and the Eastern with Constanti- 
nople. By the end of the fifth century the whole of western 
and north-western Europe was in the hands of the barbanans. 
Italy had fallen to the Ostrogoths; Gaul and a large part of 

* M. RoMn says that *C 3 bristianity was at vatropirc which sucked the Hfe- 
hlood of aacictit socic^ and produced that state of general enervation against 
wMch patriotic emperoTS struggled in vain^ {Marc Aarikt p. 589). 

* Mr, Gtsson writes: *The barbarian intrusions were more the 

consequence than the cause of her sickness. What had happened was that 
standards had falim. Elements wholly alien to Roman rule and Roman free- 
dom had emergtd. In the letters of Sidonius we hear of censorship, of political 
murder disguised as accident, of bribery and corruption in high places, and 
even of the persecution of the jews* {Progress and Catastroj^ke (i 937)* P* 
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what is now Gcnnany to the Franks; northern Africa to the 
Vandals; and Spain to the Visigoths. The Eastcpi Empire 
was called the Byzantine, as its capital, Qmstantinoplc, was 
founded by Constantine on the site of the ancient Byzan- 
tium, a town formed by nature to be the centre of a great 
empire. From its seven Mils it commanded the approaches 
to both Europe and Asia. Its narrow straits joined East 
and West. In all this darkness the single ray of light wHch 
remained to kindle civilization once again was preserved 
within the narrow walls of Byzantium. Theodosius built the 
great fortress, and Justinian, who succeeded him, rebuilt its 
institutions. But the fear of attack by barbaric hordes ifrom 
every part of the world was constantly present,* and the 
values of spirit could not be fostered in an atmosphere of 
constant fear and imminent catastrophe. Philosophy failed, 
literature languished, and religion became rigid and super- 
stitious. Before Byzantium fell to the Turks in a.b. 1453 
she had succeeded in spreading in the Western world the 
light of civilization and culture derived from Greece and 
Rome, And modem civiEzation, which took its rise after 
the fall of Byzantium, seems to have worked itself out, for 
it is exhibiting to-day all the features which are strang^y 
similar to the symptoms which accompany the fall of civiliza- 
tions: the disappearance of tolerance and of Justice; the 
insensibility to suffering; love of ease and comfort, and 
selfishness of individuals and groups; the rise of strange 
cults which exploit not so much the stupidity of man as his 
unwillingness to use his intellectiial powers; the wanton 
segregation of men into groups based on blood and soil. 
A world bristling with armaments and gigantic intolerances, 
where all men, women, and children are so obsessed by the 
imminence of the catastrophe that streets arc provided with 
underground refuges, that private houses are equipped with 
gas-proof rooms, that citizens are instructed in the use of 
gas-masks, is conclusive evidence of the general degrada- 
tion. Through wickedness, by adv€N:atIng disruptive 
forces, not co-operative measures, by allegiance to the ideals 

* There were tttacis by tlie Fcraanns «isd the AtjiIss in ■ 6 i 6 p 675, 
717, by the Biilgaiims ia Si 3, .tlie Rssiaiaf in $ 66 , 904, 936, 
1043. 
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of power and profit, man is preparing to dcsstroy eireii the 
little that his pafieiat ingenuity has built up. Instead of 
gress in charity we have increase of hostilities. In order to 
live we seem to have lost the reason for living. World peace 
is a wild dream, and modern civilization is not worth saving 
if it continues on its present foundations. 

The Chinese and the Hindu civilizations arc not great in 
the high qualities which have made the youthful nations of 
the West the dynamic force they have been oh the arena 
of world history, the qualities of ambition and adventure, of 
nobility and courage, of public spirit and social enthusiasm. 
We do not find their people frequently among those who risk 
their lives in scientific research, who litter the track to the 
North or the South Pole, who discover continents, break re- 
cords, climb mountain heights, and explore unknown regions 
of the earth’s surface. But they have lived long, faced many 
crises, and preserved their identity. The fact of their age 
suggests that they seem to have a sound instinct for life, a 
strange ritality, a staying power which has enabled them to 
adjust themselves to social, political, and economic changes, 
which might have meant ruin to less robust civilizations. 
India, for example, has endured, xenturles_.of war .a ncLinva- 
si<! fe: pestifefite^ an ^^ Perhaps one needs a 

good deal of suffering^ anc^^gorr ow to ^ 

sf andrng"and"l btcriiicc. "On the whole, the Eastern civiliza- 
tions are interested not so mu ch in impmving . - . tlie "" ac t eaL 
conditions as i'n making the best of this imperfect world, in 
devflo pmgTSe q ii al iries of cKeeffulriess" an^^ 
pat ience and endu rance. They are^not happy- in the prospect 
of l E^bat TTo de sireTiltleT'to q uench. the. eternal...fires, has 
be ^Thejr iaim. "To-fecLgentj^^ to be invincible’ (Lao Tzc). 
The needs of life are much fewer TEaiTmosFpe^le suppose. 
If the Eastern people aim at existence simplified and self- 
sufficient and beyond the reach of fate, if thpy wish to de- 
velop gentle manners which are inconsistent with inveterate 
hatreds, we need not look upon them as tepid, anaemic folk, 
who are eager to retreat into darkness. Whiifr4fee"WiMterri 
c rave for freedom even at the price of opnilict, the 
Easterns stoop t o peace evm. itI5E^c^'su5fectiQn. Tlicy 
turn melinsiniTati^ into virtues and-adere’-thc man of 
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few longings as the m o st happy being. Diog enes annoyed 
IPftto learnegFlo Iv^n rough 

veg etables h e would not have neededTio^Hatte F^es^^^^ The 
futur e is fudde hTmm but the pasTrorns us that the 
worMr^the^ei^ to the“lSnw^T dOR^A s 

attituc!(|[3^1i£ias-S©ud[sE^^ and given 

thcm3ijaji£ailing^4^ and a robust common sense 

in looki lig at its myriad cha nges. A purely humanist civiliza- 
tion, withlSltnore military and forceful mode of life like 
the modem, faced by the risk of annihilation, is turning 
to the East in a mood of disenchantment. In Greek mytho- 
logy, young Icarus was made to fly too high until the wax 
of his wings melted and he fell into the sea, while Daedalus, 
the old father, flew low but flew safely home. This is not 
a mere whim. The qua lities associated witk ^the Eastern 
cult ures make for life and^SEilityTlh^e character istic of 
the fb7 pre^m and adventure r 

The EasU^ civilizations arc bylao means self-sufficient. 
They seem to-day to be chaotic, helpless, and incapable of 
pulling themselves togethcrand forging ahead. Their peoples, 
unpractical and inefiicient, are wandering in their own lands 
lost and half-alive, with an old-fashioned faith in the triumph 
of right over might They suffer from weaknesses which 
arc the symptoms of age, if not senility. Their present listless 
and disorganized condition is not due to their love of peace 
and humanity but is the direct outcome of their sad failure 
to pay the price for defending them. What they have gained 
^in msight they seem to have lost in pow er. They require to 
be rejuvenated. So much goodness and constructive en- 
deavour arc lost to the world by our partial philosophies of 
life. If modem civilization, which is so brilliant and heroic, 
becomes also tolerant and humane, a little more under- 
standing, and a little less self-seeking, it will be the greatest 
achievement gf hi^ory. 

East and W^est arc both moving out of their historical 
past towards a way of thinking which shall eventually be 
shared in common by all mankind even as the material 
appliances are. We can speak across continents, we can 
Iwttlc up music for reproduction when desired, animate 
photc^raphic pictures with life and motion; but these do 



GREECE, PALESTINE, AND INDIA 259 

not touch the foundations of culture, the general configura- 
tion of life and mind. These are cast in the old moulds 
which have never been broken, though new materials have 
been poured into them. They are now beginning to crack. 
The rifts which first made their appearance decades ago 
have now become yawning fissures. With the cracking of 
the moulds, civilization itself is cracking. Further growth 
in the old moulds is not possible. We need to-day a proper 
orientation, literally the yalpes the world lierived“ fr<^ 
Q ^nt^ the trutKs^ fiBifef^^ for 

liSinar^^ oute r organiz ation. The restlessness 

and selFiSsertion ot our “ovUiSition are the evidence of its 
youth, rawness, and immaturity. With its coming of age, 
they will wear off. The fate of the human rac e. hangs .on 
a rapid assimilation of^he^quaJitiesassociated with themystic 
xdligionsj^^^^ The stage is set for such a process. 

Till this era, .the world was a large place, and its peoples 
lived in isolated n:orners. Lack of established trade-routes 
and means of communication and. transportation and primi- 
tive economic development helped to foster an attitude of 
hostility to strangers, especially those of another race. There 
has not, therefore, been one continuous stream into which 
the whole body of human civilizatiqp entered. We had a 
number of independent springs, and the flow was not con- 
tinuous. Some springs had dried up without passing on any 
of their waters to the main streaimTfibdayc^^ 
is iafasion an4iaUis ln mot ion.TSsta^ West are fertilizing 
ea^ cb^otb er j not fnr the first tiin e. May we not strive for 
a philosophy which will combine the best of European 
mmanism and Asiatic religion, a philosophy profoundcr and 
more living than either, endowed with greater spiritual and 
ethical force, which will conejuer the hearts of men and com- 
pel peoples to acknowledge its sway 

II 

It may be asked whether Western civilization is not also 
based on religious values. Greek art and culture, Roman 
law and organization, Christian religion and ethics, and 
scientific enlightenment arc said to\be the moulding forces 
of modem civilization. It will be useful if wc consider the 
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exact nature of the religious life of the West and the extent 
of its influence on Western civilization. At the risk of over- 
simplification, which is inevitable when we describe the 
development of centuries in a few paragraphs, it may be 
said that in the Western religious tradition three currents 
which frequently cross and re-cross can be traced. We may 
describe them for the sake of convenience as the GraeCor 
Roman, the Hebrew, and the Indian, 

The Graec^^oman has for its chiefel^jentSuiationalism, 
humamsm,..an3lthe oFthe State, The spirit of 

speculation which questioned religious ideas and sought to 
follow truth regardless of the discomfort it mighj^use us 
started with the Greeks. Xenophanes fought Jjafa to eman- 
cipate his people from superstition and lies-^tte preached 
against belief in gods who coujd^x^oiiuntt^arts whidh-wopld 
be a disgrace to the worgt of men. Democritus found the 
self-existent in the atom a nd Heraclitus i^fx fire . The latter 
said: ‘The world was made neitherbjxShe of the gods nqrl 
by man ; and it was, is and ever shatToe an ever-living^^e, 
in due measure self: enkindled and in due measau^^elf- 
extinguished.* ^Nothin^ is^ everything is 'Tetgsm ing, For 
Protagoras, man is the measure^ of all thu agSr-a nd as^ r God, 
He cannot be found e^n if He exists . He says : ‘Concerning 
the gods I can say nothing, neither that they exist nor that 
they do not exist; nor of what form they are; because there 
are many things which prevent one from kpOWing that, 
namely, both the uncertainty of the mattervpt^he^rtness- 
of man’s life.’ For Critias ‘nothing is cert^ry^cept that 
birth leads to death and that life cannot escape ruin’. Ac- 
cording to Gorgias, every man was free to fix his own 
standard of truth. Unless Plato is wholly unfair, certain of 
the Sophists were prepared ^ justify philosophically the 
doctrine that might is righh*^he orthodox suspected even 
Socrates and accused him of impiety and corrupting the 
youth of Athens. Doubts run through the poetry of Euri- 
pides, the rationalism of the Stoics, the schools of the 
sceptics, and the materialism of the Epicureans. In spite of 
a diffe^rent tendency, both the Stoics and the Epicureans 
adopted physical explanations'of the universe. They treated 
the world, including man’s soul, as something material. 
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Epictiras revived the atomic view of Democritus. He aimed 
at constructing a world on scientific principles to free mcn^s 
minds from fear of the gods and the evils of superstition. 
Man*s soul at death dissolves again into the atoms which 
made it. He conceded to popular beliefs when he admitted 
the existence of the gods, but they did nothing except serve 
as models of ideal felicity. They are indifferent to human 
affairs and so prayers to them are futile. Faith in gods could 
not last when gods were being made before men’s eyes. The 
Ptolemies of Alexandria were freely spoken of as gods. In 
an inscription at Calchis as ^rly as 196 b.c. Quinctius 
Flamininus was associated in inscriptions with Zeus, 
Apollo, Heracles, and the personified Roma. Julius Caesar 
received divine honours even in his life; and the day after 
his death, the Senate decreed that he should be treated as a 
god; in 44 b.c. a law was passed assigning him the title of 
divus^ and the great Augustus dedicated in 29 b.c. the new 
temple of Divus Julius in the Forum.* All this confirmed 
the scepticism of Euhemerus that the gods ^ere only great 
men deified. 

Though classical Rome was far less speculative than 
Greec^ it produced one of the greatest sceptics of antiquify, 
Lucretius. With the fervour of a religious enthusiast he 
attacked religion and hurled defiance and contempt on it. 
Through his poem De Rerum Natura he tried to free men’s 
minds from Ac fears which beset and haunted Acm. He 
accustomed men to the idea of complete annihilation after 
deaA. In Ae early dap of Ae Roman Empire even suA an 
austere Stoic as Marcus Aurelius looked upon Ae Chxis- 
tkn jreligk i^^ fear and contempt. Independent Aought 
i^effiaently suppressed by Ae tyranny of the Qhurch till Ae 
^wriod of Ae Renaissance, thoimh in the Airtcen A century 
the Empax>r Frederick II dcckrcd, if Ac story be truc^ 
that Ae wprld had been deceived by three impostors, Mqses, 
Mcham pfiHTnRo^^ was a defii^tely 

§jtep 5 ^TthiniccE.jMachiavclli in his Prince revived Ac^^i^a 
conception Aat religion is an instrument for keeping Ae 
people ii^^bjection. He did not disguise his intense dislike 

* See C)Til #aiky, Pkasis m ike if Awckwt Itme (1932), 

pp. 138-40. 
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of Christianity* Rabelais (i69o)^as impatient with asceti- 
cism and conventional religipn; Science in the Middle Ages 
was largely occultism and^agic ; nature was full of spirits 
and to meddle with it was to risk damnation. Friar Bacon 
was imprisoned as a sorcerdU^^The scientific movement of 
the sixteenth and seventeenth centuries, with such names as 
;those of Copernicus, Kepler, Galilep<^arvey, and Newton, 
discouraged the supernatura l expirations pf natural pheno- 
m.ena..andJied^Jo-.the.j::^ief^^ 

rinwled * 


m achine working bv rigidly de termhled laws of c ausation. 
The thrill of new^scovenesTnd mental aHmSes^raTsed 
great expectations. Men seexned to be on the eve of sur- 
prising the last secrets of the universe and building a stately 
fabric of enduring civilization. They seemed-»to 4 >ecome the 
l ords, of ^reatiotk^ though-not- the heirs of heaven. While 
some of the leading representatives of the scientific moyT 
ment, like Descartes and Boyle, Bacon and Newton, were/ot 
anti-religious, the moyjmen^s^a^ whole e^ 
thinking . Th e religiou s conflicts wEich followed tEe/ 6 .e- 
mrmation c pntnbutedTo~the growlh"of sc^tidsm a^ 

The Church was. split up into a number pf$ect^and dis- 
putes; persecutions and wars became more frequent. Mon- 
^igne"(i533--92j wayiTPl^^ a Gathohc^faut was really 
"an Agnostic. He says : ‘Death is no concern of yours either 
jdead or alive: alive because you still ar&; dead because you 
are no longer.* Leonardo da Vinci rejected every dogma 
that could not.be tested and Was a coinplete"sc e]^ic. Shake- 
speare was no better. J. R. Green writes : ‘The riddle of 
life and death he leaves a riddle to the last, without heeding 
the theological conclusions around him.* For Francis Bacon 
‘the mysteries of the Deity, (^{hp^eatfbn, of the Redemp- 
tlon * are ‘grounded only up 6 tf t^>^drd. and oracle of God, 
andnoLii pon the lig ffyna^ scorn.o£.s uper- 

naturalisriijjidj:g3^ealedj : . e , l i^^ that we 

can ^'gilSmatelY say of God is tha|^f^is the unkn^ w^ 
of ^d so^ur^gTIesf consists in 

imjg Satdbedience to the ciyg law. He reduce d^religion to 

sovereign pPwer was 
Locke defended tljgi^ more on 

Ahamtment of Le^in^t ii. ^ See further, p. 388. 
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gragmalk _ It„w^„jriec<^s_:^ for social security. His 

work on The Reasonableness of aims at proving 

that the tenets of theXJbristian rd are in accordance 
withjr^iau- It is assumed tha^ their rationality is what 
makes them worthy of acccpt^ncb^So for him reason is a 
com pletely relia ble source o|^howledge^an3r an iSlalliBlc 
guide in th e quest f or ceitainty.“"But IKe materials on which 
reMon works prQvided4U]Lm..ar-^^ in tuition whi^^ 
j^^netrates into ^al bein^ut inj se&^ttiei^^^^ m 

i ^ense data . ritflBEfegTar^he only material for knowledge, it 
foTlows that religious truths lie beyond the scope of man’s 
re ason . Loqke admits the reality ^fj?cvealed knowledge, 
"lEough he himself w^Ici prefer rational knoydpdg ^.eyen4n 
th e realm of religion. He believes that the otmtral concep- 
tio nZ^ofTe liffl^ ^ all be proved ratioY mJJy.^ Toland, 
Locke’s young Irish disciple, defen ds the dcistic position. 
and finds support for it in the GospelsT^TOTmen will own 


the verity I defend if they read the sacred writings with that 
equity and attention that is due to mere humane works, nor 
is there any different rule to be followed in the interpreta- 
tions of scripture from what is common to all other books.^ 
Deists contend that all the truths neccssaryjfor a reli- 
gious life could be ^Sfted rat ional ly anT juj^L a natural 
religfoh IS thelo nl^ oncj woft^'ortEe respect of men. ‘All 
the duties oftfi^ChrisSan reli^on Vsays Archbishop Tillot- 
son, ‘which respect!iC<i<l» are no other but what natural light 
prompts men .^excepting the two sacraments, and praying 
TO God in the name and by the mediation of Christ.’ ‘And 
even these*, Anthony Collins observes, ‘are of less moment 
than any of those parts of religion which in their own nature 
tend to the Happiness of human Society.’^ We cannot be 
sure that Christianity is a revealed religion, when no one 


* ‘Since the precepts of natural religion are piain, and very intelligible to all 
manlind, and seldom seem to be controverted ; and other revealed truths which 
are conveyed to us by books and languages, are liable to the commmi and 
natural obscuritks and difficulties incident to words: methinks it would be- 
come us to be more careful and diligent in observing the former, and lets 
magisterial, posifive and imperious in imposing our own sense and interpreta- 
tions m the latter* {Mssa^ Cmcerjtimg Human Understandings lii. he. 23). 

* Christianity not Mysterims, ii- Hi. 22 (1696). 

^ Bisemrse Fra-iMnking (17 1 3), p. 1 36. 
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seems to know what is revealed or perhaps evpfybody seems 
to know that his own version of the faith true revela- 
tion and everything else a deadly error. The fact that the 
Bible is an inspired document has not prevented its oIBcial 
interpreters from disagreei ng on all fundame ntals. Deism 
develope d^ and the Deists afe rationalists with a feelin g for 
religiofCTTSSr rationalism took them awavfrom orthodoxy 
ShtT'lheir religion kept thein from athe ism. According to 
some seventeenth-century N onconformists a clergyman 
answered their demand for the scripture texts on which 
the Thirty-nine Articles were based by quoting 2 Timothy 
iv. 13: ‘The cloak I left at Troas, . . . bring with thee, and 
the books, but especially the parchments.' If Timothy had 
not been remiss in executing St. Paul's command we would 
have had the parchments which provided the missing 
authority. When Anthony Collins was asked why, holding 
deistical opinions, he s^t his servants to churches, he an- 
swered: ‘That they may neither rob nor murder me!’ Lord 
Bolingbroke considered Christianity a ‘fable*, but held that 
a statesman ought to profess the doctrines of the Church 
of England.^ Thomas Woolston in his six Discourses on the 
Miracles of Christ (1727-9) maintained that the Gospel nar- 
ratives were a ‘tissue of absurdities*. Hume declared that 
miracles were impossible and accepted afguments~for^ 
cxistenSroft'Go^^ Uhtcnablc. d'Holbach stood 

foi^ irmSterialfea of thg^iafver se^jcL denied the 

exist ence of God and the iminortality^jhe soul. Voltaire, 
Mr. Noyes tells us 7 was a theis L ^t there is no doub| that 
he was a bitter critic of the Chm ^^ which he looked upon 
as the instigator of cruelty, foj&tice, and inequality. Look 
at his Sprayer wEich bre^^-ijiC; Jiumag itag^ of the 
French enlightenment : 

‘Thoti hast not given us a heart that we may hate one another, nor 
hands that we may strangle one anod^, but that wd may help eac h 
other to bear the b urden of a weaffs^e and transitory life; tlm the 
small distinctions isuh^ress which coverTour weak bodies, in our 

* Ledie Stephen in his EmgHsJk Though in tie Eighteenth Century writes, 
referring to the later Deistic period: ‘Scepticism widdy difliised through the 
nppcT classes, was of the indolent variety, implying a perfect willingness that 
the Churches should survive though the Faith should perish’ (voL i* p. 375). 
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inadequate languages, in our alwurd usages, In all our imperfect laws, 
in all our senseless opinions, in ail our social grades, which to our eyes 
are so different and to thine so alike, that all the fine shades which 
differentiate the ‘‘atoms” called “men” may not be occasions for hate 
and persecution.’ 

He was certainly not an orthodox churchman. During an 
illness towards the close of his life he was visited by a priest, 
who summoned him to confession. ‘From whom do^ou 
come?^ inquired the sick man. ‘From God', was the i^ly. 
When Voltaire desired to see his visitor's credentials, the 
priest could go no farther and withdrew, Diderot and the 
Encyclop aedists had unqualified contempt for co nveta^iana 
religion, Diderot-cned out at the end of his Interpretation 
of ITature 


‘O God, I ask nothiilg from Thee; if Thou art not, the course of 
nature is an inner necessim and if Thq ^ art, it is Thy ^xxmmand; 
O God, 1 know not whemer Thou art, but L will think as though 
Thou didst look into my soul, I will ask as tljough 
presence. . If I aip good and jkind, jwhat does it matter to any 
fdlbw creat ures wh ^er Lam su ch F<^use of a happy constitution 


or by thefieeactmm^wn will or by the help o f Thy Grace?’ 

Tlh^re is little in common between Rousseau's sentimental 
^eism and Christian orthodoxy, Leib niz re|oiccdJ un..Jthe 
‘religion without revelation' of Chin a. TCapttells u^ tha t 
thefe"ci n Be no theoretical demQn strarian^Hpfrore^ of 

9 ^ SSough we need Him Jbr practical life. Hegelian 

dialectics have no place for a God to whom w exan-pray and 
o ffer worshi p. TOhe Pimsian State was for him ‘theJ bacaam*^ 
lion Qt the diviit eldp as it exists on ear th*. National Social- 
ism continues the^egelian tradition and looks upon, not 
the Prussian Sta ^ but the Nordic rac e^ as the ultimate and 
no blest seif-exm»^^yof the cosmS lntelligence. Itsoffiqal 
^nf^pher, Herr Rosenberg, in his book on The Myth of 
Twentieth Cenmy (1930), makes it clear that he hm no 
Mt hin the ira namndent Go cPof the thei st. His deity is the 
buman spi rit toa the ladal M in his Addresses 

t^^Germ^ Nation developed at l^gth the notiontof aa 
/Hcct race V His doctrine is Ciontinued in the work of Gobi- 

p2aiityT)f human 
Foundations of Ate 


ncau and his wdl-knowii^d bc a iy o f . t he jnegt^^ human 

In Houston Stewart Chamberlain's Foundam 


races. 
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xgtk Century the racialist legend reappears in a pseudo- 
scientific setting. Rosenberg’s Myth iS the classic on the 
question. Each race has its particiJa/soul in which its most 
intimate being is expressed. Its special virtues are regarded 
as the specific qualities of the blood. The human species is 
an abstractiofKJve havci only a number of races determined 
by differences in the hereditary copr^osition of the blood. 
Human races are not only d^ep^sJ^t of unequal value. The 
s ^enor rac eJajthye--^SK3^^ are to biTrecog- 

KizSTmthe Amorites of Egypt; the Aryan suof India, the 
QreejSpEEeSi^^ ancient Romans, and above 

all in all the Germanic peop l es, who se chief representatives 
aiC* tHc^^ermansL/ The spirit of this race is personified in 
thTrod Wotan^jg^ embodies their spiritual Energies. Con- 
ta^miati on wTtn inferior racer s the great danger which 
Menaces the supenor mce in all periods of universal history. 
India and Persia^^^rp^eand Rome are witne sses to the pro- 
cess pf racial degeneration ^^STreligion o f universal ism is 
forggn to the Nordic nace. Catholi’c^religion, F reemasonry ^ 
C ommunism are the enemies of Nordmsupen onty. The 
Girmahic s oul^^w^ manitcsted in"tEie^^5ii5 Reich w ith 
the symbol oFtlie Swastika in place of j^eT^ross. T^he aim 
of the National SbcIaKst Pajrtyd's to rescue from contamina- 
tion and develop thi s preciou s Nordic-ekment. 

Lessing conceives the whole religious history of mankind 
as an experiment of divine pedagog y. He declares that acci- 
dental historical tiwhs can never be the evidence for eternal 
and necessary rational^ths. Haman n observes that K yt’s 
mora lism meant Ap4eifiaitic>n or me humaiT^ and^Sx s- 
si ^g’lraliomlisnvcne deifi^don ot man’s reasoh "l^tzsche 
drew a distinction between the morality of masters and that 
ofslaves. The Rom^ ar^or Mm the strai^ and the whole, 
the aristocratic th^oble. Ch ristianity is the m oral 
rebellio n of the slay i ear base d upon the rSentnienPpF the 
we ak a^hst tSe strongs . Their victory oyer Rome was th^ 
victory of the sick ^dr^ the - ^ ieafthy, ol the slaves over^ 
the ndbK Out of a feeling of resentm ent the s kve decided 
to be the first in ti^ Kingdom of ^igawe n^^ Comte 
put Humanity intthe placecKcmpiro^^^ A morality of 
universe is the IdSd of the positivists. 
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G« H, Romanes (1S48— 94) in his A Candid Examnadm of 
Theism writes : ‘It is with the utmost sorrow that I find myself 
compelled to accept the conclusions here worked out: I am 
not ashamed to confess that, with the virtualiK^tiOT 
the universe has lost to me ifS[^iro£l<®JpSess/ He later 
aBSKdoned^ position, ^“Even the Chris^n thinkers themt 
selves tried to reinterpret GhristianitVy&hleie]^^ 
ducj gl religion to a feeling of depenobnee on 
meant by redempti em th^^HdfdStG^ ^ an ideal 


me orthodox-may use the^ld^ terminolo^ of grace, c om»- 


only pure morality or 


KaSSi Kaffir 


ipunion, and redemptk>df theylst: 
n ^anitarianj Kthks, 1 he works of i 
Msux and Nietzsche, and^e scientific doctrines of evolution , 
have made atheism popifla r. A geiieiaLtendeiiQy^^ 
isjrijjift-air. Unb elirf is aggressive and ubiq ukolis. 

The strain of sceptirism has been a pei^isjljeiitTeatu^ the 
Western mind. It farkes many forms, mod^ism in religion , 
scie ntific humanism, or n aturalism, modernism is not eon- 
finerTto movements asijujiie that name. All those who 
wish at the same t;^rp:^t</be \ " 

m mdedai ^jmodermste different degrosx^ In the Iniroduc* 
tion to the Report of the Commission on Christian Doctrine 
in the Church of England the Archbishop of York writes: 

‘In view of my own responsibility in the Church I think it right 
herje to affirm that I wholeheartedly accept as historical j&cts the Birth 
of our Lord from a Virgin Mother and the Resurreedbn of hk phyrical 
nody from death and the tomb. But lyiilly recognise the position of 
those who sificerely affirm the reality of our LemTs Incamatimi with- 
out accq»ting one 01 both of these two events as actual historical 
occurrences, regarding the records rathe r as paraMes than as hktory, 
a presentarion of spirmial triirii iri iriHaSveform.*^ 

IKfi accept of revelation depends on our piety ancf 
inteUectuaTco nsaenc ir''"^^ rdates not to 

Seep.^i^T^ 

^ the Kingdom^ accoidiug to Dr. A. E. Ganrie. Ritsdhl inqps ‘die 
tnoiml ideal hr reilizatioii of which die memhets of the coxniiittiir^ liikd 

themselves to om , another by a definite mode of redptocal acticai* 
yer/ie ofReii^m amd MiMrs, voL x, pp. 8ia-ao), 

5 D&ctnne in the Chmrck ef Emglmi Ci 938 )» p* la* 
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this or that item of belief but the way in which any part of 
the content of religion is arrived at and justified. It is not 
a question of the articles of belief but of the intellectual habits 
and methods. There is only. one method for ascertaining 
fact and truth, the empirical method. While modernisin*" 
and humanism are ^jmdre...Qr less cbmpidiin s^ 
m aterialism is its boldest exp ression. It has its own cos- 
*mbgony, its own interpretation of the origin and natu«e. of 
mmj its own economic and social scheme, and its own reli- 
“^gion. It proclaims a passionate plea for the spread of light 
steady and serene which will help us to get out of the dark 
/iess and barbarism of a monkish and deluded past, to shake 
qIP the imbecility of blind faith with its fogs and glooms, 
*and get on to the broad highway of sanity, cuMre, and 
L civilization. When we speak of heaven and\Go4.jQeJgive 
to air y nQt hiTig_a. local h abitation The^are 

QutwomsupersiiliQns, interest. yReE- 

gions have rendered a useful service i^ that th^^have 
ex hausted, all j-hf* wniifag theories in ad ^cerT«!vdrything 
be explained in terms of matteiijmdJH^^ Marx 
accepts the Hegelian view of ai ^ 



HegeLs imm ane^ spintT ^atter is invested mth tkc power 
of sel f-movement, autondynamism, A s e lfdeterminmg mov e- 
ment"“wHose highest expression is human personality is 
l^jgarded as material, and the s elf oLjnanJLdeniedA 
do m and responsibility. Criminals and sinners who were 
once upon a time consigned to eternal d amnation are ^pable 
of being turned i nto hcairoy an5j[ naorai cifi ggna nSjfey the' 
grate otijc od, but by a supply^f iodine th yroid. Hell 

^ heaven dep^ds on tE e^tmst of 

phos^ljortrs. Even tho ugh man is a pmd nct..^..materlal 
forcelT Ee"is still deified. As the individual man is obviously 
too small to be deified, huma asociety ^g cta the hcm^ur. 

>4f progr^^ 


With the Greeks, 
lies in positive action, concrete reasoningj ^d^ublic spirit, 
We naSi^ custom and repi^ai 

fraud and an imposture, 
toms which we call morality, which we have built up in our 
rise firmn savagery, and to which we attribute an absolute 


repuaiate the latter as a 
The elaborate framework of cus- 
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vakc, is dismissed as a coiiveiition. INatuix J^^ 
of just ice or mer e?. It knows onljHie power of the stronger. 
TSe^rospec^ of peace aJid./fc>thcrhood wHch religion 
holds u p ar e OTl;^a mirage. Tdlihd^tanfflhe factors and 
condiOons willed the life^ifid health of societies 

we must turn to die realms TSe~5eEaHour of 

man is not mucji diffe ngifl^ t hat of a cell in the human 
orgajii sm.^ Sj iife and w ar are Factors in th^volution o f 
m an ldnC^'^T^ Fericl<5^ sets the tone — ^thc 

glorification of the State and death on the battle-field. In 
their argument with the men of Melos the Athenians pro- 
claimed the doctrine that what serves the cause of Athens is 
not merely expedient but right, making themselves the ulti- 
mate arbiters of truth and falsehdod, of right and wrong. 
The Christkn religionTias not been able to change this h abit. 

cann ot be happy at once,' said Sif“Tfibmas Browne in 
hfs the glory of one state depmds up«m 

the mil?, of another? ‘Such is the condition of human aSairs , 
said "Voltaire, ‘that to wish for the greatness of one's own, 
^coiintry is to wish for the harm of its neighbours.' ‘Alwayrf 
without exception*, said Fichte, ‘the most civilised S tate if 
the most aggressive.* Treitsedike wrote: ‘War will endure 
t<rihe end m^Mstory. The laws of human thought and of 
human nature forbid any alternative, neither is one to be 
wished for.* ‘Man is an anim al of jprey*, says Spcngler, and 
oi|r dictators reniinii us thaPvSrls to man what motherhood 
H to women — a burden, a source of untold suffering and yet 
a glo ry*. Mussolini ^ys: ‘War alg ne brings up to its h ighest 
tension all human cnerfigT and puts the stamp of nobility 
uponTEe'|)eoplc 9 “"Whe^^ courage to meet it.* For 
Dr, Goebbcls the most simple affir mation of life*. In 

the book Bio-^diuesy which Sir Arthur Keith places by the 
side of Ada:fhSmith*s Wealth of Nations^^ it is said, ‘War is 
unreasonable andy^ are earthquakes and disease. Profound 
and lasting peac^is ^cath; gcacc^ at its b<^t is only an 
a qimtice , Iblctanop^^ endurance? 

A53 a^n, ‘a subdued or latefit is a factor in alt 

» In m review vf Jm Mgy m tii mi 

poltiksoftAe Socml I^<MrIcy Rdjcrts (Tif Ohemr^ 

16 Jan. 1938). 
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evolutionary progress’. Thus we are accustoming ourselves 
to the idea ol war-as^S^ormal^ civilized lire. 

It is essential to recognize that in a large part of our Kves 
we are matej^Hsts. We worship physical force and the 
machine,; -We have a passion for power.^ JPp:we^ spirit, 

rules o’lr planet. Humanitafianism is a form oT self- 
induTge nce. not an ideal. X6~mmuh&ih in Russia and Mexico 
hai openly repudiated religion. In Germgjj^L^i-a^^ tribal 
Religion is growing. fiTESgland, as usual, nothing is logi- 
cally earned ouF. 1 nefTare no s^intsa& there arej uiatfaeism. 
There is neither active fait h nor activ^n BeliS, The cul- 
tivated Englishman’s attitude t^tKe Cltorch is much the 
same as his attitude to monapdny. Even if he does not go 
to church or say his prayfei^g; he resp^ts the Chi^chj^^ as he 
does the m onarchy, as h allowedg<ll^gf^a^ Ortho- 

doxy^a^atter of pruden^^g^ British are pre-eminently 
a DQutical peo ple, an d thj^r^ ;jmcali^^ 

1 lutarch was right^wSeiiTEeur t hat if a city won^d be g tl 

autonomous one, it must possess two thirds— 
of local government, a chur^ and a toafftwia ll. "Ktey respect 
religionJ br its political val tl^ If they go to climr^h ^d kneel 
down in prayer, it is the tribute th ey pay tq^Ke social order; 
but such a view is bound to producfcxeE^Sw^dEiS^^ God 
ir^yJMLprmay not be. Eith^f^v^ it does not matter very 
much. Religious in difference, no^ denialj rule. The 

cultivated do not interfere wifiTtho^ who believe, even as 
they do not prevjdit children from playing nursery games. 

in 

The second current in Western religious life is the Jewish 
one. The great prophets are Israel’s abiding glory, and their 
essential contribution to humanity is an ardent monotheism, 
th fi,,CQ nception-rof.Jh e Supreme as a cohctS^TTiving ^ 
whose thoughts and ^ys sie not man’s thoughts and ways.* 
The Jews belie ved not in a metap hysica l apolute but in a per- 
so| 3 iaLGod eternally jicting jamd ceaseltelly inter^ ted in His 
creatures, specially bound The 

spirit of the West with its emphasis on reason and exaltation 
of the State got mixed up with the Jewish elements and 
* hakh lv. 8. 
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prevailed over the non-dogmatic and universal sides of the 
Christian faith which started as a revolt against the tribal 
and the intellectualist conceptions of the Supreme. The 
Semitic ideas — exclusiveness and particularism — ^appealed 
to the forceful instincts of the Western man, who expressed 
them in the Greek language and embodied them in Roman 
organization. For a time when the. political fortunes of 
Europe were down, when the Roman world broke up, in- 
volving its populations in heavy losses and miseries, and 
exposing them to brutal barbarism, fear was on Europe 
and Christianity appealed to a weary and heavy-laden people. 
It came with healing in its wings for souls mortally afraid 
of life. But its whole spirit is foreign to the temper of 
Europe. The West has always believed that the race is to 
the swift and the battle to the strong. Meek natures might 
take refuge in flight or submission, but to the energetic and 
full-blooded, meekness is a contemptible and dangerous vice. 
Christianity with its cult of the simple life and emphasis on 
^j0fher-worldliness is the natural refuge of men who have lost 
faith in the material ends of life but will not give up faith 
in the spiritual. It caught Europe in a mood of depression 
and world-weariness, and so its message that the sun still 
shone in heaven, though on earth it was eclipsed, found 
a wide welcome. (See nirther, p. 3^9.) 

Though it has been the religion of Europe all these 
centuries, it has not yet been perfectly assimilated by it. 
St. Paul’s Epistles to the Corinthians show how far the 
patience and energy of the earliest apostles were taxed by 
their attempts to persuade their converts to put away earthly 
things. The victory of Christianity over the life of the West 
has always been a remote vision, and the history of the 
Christian Church is the record of the gmdual adaptation of 
an Eastern religion to the Western spirit. It is not the pale 
Galilean that has conquered, but the spirit of the West. The 
ascetic creed of withdrawal from life rather than of participa- 
tion in its fierce conflicts and competitions has been trans- 
formed. The Western races were not prepared to abandon 
the world or look upon its ends as impermanent. Their ener- 
gies were too great, the natural man in them unsubduablc.* 
^ See Dixon, Thi Human Situatim pp. 37-8, 
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Jesus had an abhorrence of dogma and never encouraged 
the metaphysical and theological complications which are 
responsible for a good deal of casuistry, intolerance, and 
obscurantism. His chief opponents were the high priests 
and the pharisees, who insisted on salvation by orthodoxy 
alone. In both the Catholic and the Protestant forms, though 
in different degrees, Christianity become a religion of 
authority, finding its seat in a tradition believed to be super- 
naturally imparted. of 4e 

formless we have the definitization of the deity in the per- 
icSSTTSodTor^^^IIncslSa^iK^^ to 

ftt ^lOSdTormulas, we have the gre atestinsistencoon them. 
ThoupTJSu^paidU® to organization, elaborate 

ecclesiastical structures have emerged from His jTeaching. 
In the effo rt to establish a k ingdom not of thi^ yWorld, the 
mosE^^tic oFec3iSiaitiSrorgani2al5ons has been built up 
on caith.^~Theteac!ung of Jems haxHbrl^^^ making 

of spiritual souls who are above t he battle oficreeds and of 
nations, but it i^ scd t o makeTo ^l members of the Church. 

^rEere js ^ on thelmatCT m^ Reli- 

gion is tfeated as a means ToF procuring worldly p^e^d 
prospcrityifilffiasTSelmdnSaiipinghi^^ 
m the nextr The come down to us 

ftonx Greece and Ro me, and we have m ade religion into 
a national institution, allying iteclf vm The 

interpretation ot G^'s wul at the Council of Clermont 
(a.d. 1095) ^ ^ behest to go forth and slaughter the Saracens 
marks the victory of the European West over the crucified 
Jesus. Reliffion is em ployed to sancti :^humanupassions. 
^e tragedy of manls keen^t^^hienhis love of power puts 
bn the garb of spiritual dignity. Of all fetters, worldliness 
assuming the garb of religion is the most diffic^t to break. 
It is the unseen enemy of true religion, the invisible assassin 
who is not recognized as such, and is therefore more subtle 
and dangerous. A religion ceases to be a universal faith if j 
it does no t make univers il Inen. 

A contemplative spiritual religion becomes a dogmatic 
secular one, a system of belief and ceremony, which pro- 
duces sentiments and emotions but fails to change men’s 
lives. Let us briefly trace the process of this transformation. 
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When Rome entered into the inheritance of Alexander 
and his successors and established an empire over all the 
known Western world, she did not in&tiliite--an 3 ^ 
into me n*s religious beliefs so long a s they did not interfere 
with th ^ administration of t he State, if certain major rules 
rel^Sg’*S"matters of property and contract were observed, 
and if private wars and brigandage were avoided, men were 
free.laJmld.anji^ practise any rites ^th^ pleased ; 

only they shoulajnot outrage the conscience of the rulin g caste. 
There was no worship_^iimQn^.4he-whek-State^^^e^^^ 
that o f the empero r. In course of time Christianity, which 
haS^iirfhe qu35ties o f a mysteryj eligion, was accepted by 
the people. Adopting TEe^acdce of th e niystery c ul^ the 
Church, which was endowed with a perscmantyTHaim^^^ due 
authority to teach and admit into its membership by specific 
forms of initiation those who wished to join, i^^nd were 
found worthy. It traced its fo undation to a GBo-man , and 
its officers claii g^ to derive their authority through at^ E^ 
Tirii*nt b y the found er^ who gathered a small group for that 
spdSfic purpose. In unbroken succession from this group 
arc descended, it is said, the officers who hold sway over the 
whole body of Christians. The Church was a strict corpora- 
tion, a secret society like that for the celebration of thl 
mysteries calle d eccksia^ vnth its own initiation ceremonies, 
rit^ of sacrifice XtSeEucharist), baptism, the laying on of 
'toids, and confession. All over the empire a number of 
small organizations grew up, each called a cjmrch, presided 
ipver by an Epis kopos or bish op* The Church as a whole 
included them all. Soon the eedesia developed a bo3f of 
writings which it preserved for the instruction of its members 
and the continuity of doctrine. When, controversies de- 
veloped in regard to doctrine, the Church h ailtodecide what 
was the triie Christian tradition. iiSedoctrines were later 
sifted^^ a certain nuSffier of t hem wc^^J a^xcptedras-sc^p- 
^ture, inspired and authoritative. The process was more 
SponSiieoi^^ Canon of the New Testa- 

ment included the Four Gospels, a few letters written by 
the missionaries of the early Church called Epistles, one 
record pf the early Apostolic action called the Acts of the 
Apostlb, and one work of prophetic vision known as the 
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Apocalypse. When St. Paul and the Apostles refer to 
Ih^criptare’ they mean the sacred •writings of the Jewish 
thurch known to us as the Old Testament. Fr ee tanking 
was not encouragi^tjrertullian cnUazes severely the thesis 
of tnSiSiria^exandria that philosophy is n. praefaratio 
eoaimlica as gen uine as O ld Testamcriirrevelation : |What 
kjnjfe pKasTfieXhristiah^tii^hilosophy,* he exclaims in 
a well-known pa^^g e^ *th e Child of Child of 

r:rw«-? *» One of thie reason^^which led to the success of 
"CiSstiMity was its dogmajishi. Men had grown weary and 
disinclined to seek farther. Any creed that promised to calm 
the troubled mind, give certainty in place of doubt, a final 
solution for a host of perplexing problems, found a ready 
welcome. Sick •with the hesitations of thou gbJLmen turned 
^ecdily to a cult which gave them theology ins tead of philo- 
c»p hy, fingma instrad ot logic. 'Reas on could not pr omise 
or mve faOTiness here or hCTeafte r; religi^ oflFered the, 
aggii^nreof happiness, at least b^ond t he gj^ ve. Attempte 
however, were made to reconcile Christian tradition with 
Greek thought, through what has come to be kno^wn as the 
Logos theol<^y. Justin Martyr (r. a.d. 155) followed the 
Gospel and identified Jesus with the Eta mal Logos. 
niSTSrted the t heological problem ^the^rson _af Jesus 
an ti His relation_t 5 ~G(^. The ^gos theology was widely 
accepted in spite of the difficulties. When t he Church be- 
ram^a State -irithin a State, it came int o coiiflirt^ with Ae 
civil power. This difficulty disappeared when Constantine 
yfrepted Christianit y, iiut a tneolo gical cnslsa ^e. Anus, 
in His amdety to preserve the unity of the godhead, explained 
the conception of the Logos in a way which provoked great 
opposition. He h<j d that the W o rd was the -m astf r nf n-ratin n 
and •was thor-forie more than man, an d as the creator of all 
othS'S»a*|p He could righdy be calkiLGod. But as the 
<;nn He was less than the Father. S ince He was begotten 
Hewas in some sense a creature and -was certainly not 
'eternal. Though He -was formed before time itself began, 
yet there must have been a time tjHicii He was not. He was 
obviously subject to pain and.,cj)^ge, but remained good by 
the exercise of His will. Knowing from the beginnmg that 
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this would be so, the Father had adopted Him proleptically 
4s His Son. The §pi^is^elated to the Son as the Son to 
theJEath^t*- A council of bishops was summoned at Nicea, 
near ConWntinople, to discuss and define the full doctrine of 
^ ivinit y^ for the LArian Controversy split the Church 
into warring factions. Unity waaJthe.~es^^ 
and dissent was nottolerated. The eneja yjaEGod-was looked 
upon^asIShi^Mmj^^ Creeds and confessions de- 

veloped to make sure that new candidates for admission into 
flie eccUsia were not tainted with heresy. Athanasius opposed 
Ae idea of ±he.createdJL ^ an d ...a ffi «ncd that Jesus was 
God b y natu re* Faith in God-man was for him the essence 
of theOm^d^ religion. Here are the words of the Athana- 
sian Creed : 

‘Furthermore, it is nece^jy-to everlasting salvation: that we also 
believe rightly the Incarnation of our Lord Jesus Christ. 

‘For the right Faith is, that we believe and confess: that our Lord 
oesus Christ, the Son of God, is God and Man; 

‘God of the Substance of the Father, begotten before the worlds: 
and M^, of the Substance of his Mother, born in the world; 

‘Perfect God, and oerfect Man: of a reasonable soul and human 


‘Equal to the Father, as touching his Godhead; and inferior to the 

Father, as touching his Manhood. , 

>But although He be God and Man: Yet he is not two, but one 


Christ.’ . . . 

The strife between Arius and Athanasius-still contmues^m 
the hearts of men. Athanasius weaned the Ch?^ch from her 
traditions of tolerance and scholarship, of Client and 
Origen. Nicene orthodoxy gained wetory over Hellamstic 
and heretical systems. Those who had a natc^bent for 
a j t-x. «r#*:nticisj3v-'0iT'*C.hristian 


dogmS2^oonafter, Origen was condemned by the Church. 
Tl^bScal speculation became a servant of the tradition 
of Justinian, who closed the schools at Athens, codified the 
law, and restored the Byzantine Church. Learning ws los^ 
and with it the capacity for speculation In proselytomg 
the pagans Christianity absorbed many of the pagan beliefs 

* In the opinion of Chrysostom. Archbishop 
cenmry, the number of Christian bishops who would be saved bore a very 

«ma!l proportion to those who would be damned. 
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,afrd practices and obscured the simplicity and rationality of 
the faith of Jesus, In its anxiety to spread, Christianity use^ 

K nguage of every race and class and country^ It seemed 
all things to all men. By its sacramental doctrine, its 
encouragement of relics and charms, by its cults of saints 
and martyrs it lost its distinctiveness. Its hierarchical organi- 
zation became stronger in administration than in religion. 

In the Dark Ages, which may be regarded as extending 
frojpi the end of the fifth century to the establishment of 
tffeudalism in the eleventh century, Europe weltered in 
ignorance and miseij and lived pres- 

sure. 

In the Middle Ages, eleventh, twelfth, and thirteenth 
centuries, fai th was dominant and doubt was_„suppressed . 
The e cclesiastical tyranny was s o ..ubiquitous that it was 
*|>erilous to breathe a word against accepted dogmas. 
Authorityv^s supreme and the InquisilimL-Has.^^ 
established at the beginning of the thirteenth century. The 
he retic was the enemy more thitn:jd li£infij^^ In Spain under 
thOHoonsh caliphs, Avertd^ the Moslem thinker, de- 
veloped an independent nJovement which was suppressed 
by Pope John XXL The Church endeavoured by the stal|^ 
and the thumbscrew to preserve the faith once delivered to 
the saints and became alienated from the spirit of Jesus, If 
He had returned to Europe in the Middle Ages, He would 
certainly have been burnt alive for denying the dogmas about 
His own nature. During three centuries, three hundred 
thousand persons were put to death for their religious 
opinions in Madrid alone. The lurid fancies of theologians 
about the torture chambers of Gehenna did not outrage their 
moral feelings. Since they thought these were permitted by 
divine justice, they did not shrink from adopting refinements 

* ‘Except with regard to its fundamental tenets, it adapted itself to the 
needs and customs of the various nations. In the famine-stricken regions of 
Anatolia its preachers promised a heaven with ever-bearing fruit trees; for the 
overworked serfs in Egypt it provided refuges in monasteries; to the Berber 
mountaineers of Africa it gave a holy cause for crusading, especially against 
rich and oppressive landowners; to educated Romans, like Minucius Felix and 
Lactantius, it permitted the reading of Cicero and Virgil, nor did it attempt 
to depri%'e the real Cj reeks of Homer and Plato* (Tenney Frank, Aspects of 
Bo{mI in Jneiem Rome, p. 63). 
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of cmelty in human affairs* This period saw the rise of tiic 
universities, parliaments, and the Gothic cathedrals, as well 
as the Crusaaes. 

Philosophy in the __Middie..^Ages.., was. scholasticism and 
the greatesTdriEe.. schoolmen -was-Thomas- Aquinas. He 
attempted to rec oncile ^ with reli gion, Aristotelian 

wt^nr n with^ JCathoIic--^ It is difficult to sum- 

marize a metaphysical system which is so massive and closely 
knit as Thomas’s, but its central features mav be briefly set 
down. St. Thomas conceives^re dity as an ordered hierarchy 
of exkt:fince-j:angmg~EQm“^ whose„bjeingis.whpllyiroin 

Himsel^j5dbiiis--in-«o-sense-corporeal,^-and^ w 

God alone i s p ure being, pure Act; alL^pther 
exist ents are individua l but imperKct and ow real but 
IimItedLstatus-to-.Himjar^ is. In Him there is 

c onti ngency. He exists by His very 
essence. His being is ffie "cono&ti^ of all our thinking. From 
morion and change or becoming we can argue to an unmoved 
mover, from the causal series to a first cause, from the con^*. 
tingent to independent necessary being, from the gradation 
of excellences in limited beings to supreme excellence in the 
highest being, and from the purposiveness and government 
of the world to the highest person. The-exktence^of-matter 
is wholly dependent on higher orders of being, its essence 
iv pure corporeality, its natural mode is thafoF wholly un- 
"determined potency. The world is not an undifferentiated 
chaos or aii insuperable dualism. The lower orders of being 
are not mere shadows or emanations of the reality from 
which they derive their existence but are distinct and dis- 
continuous. Each order of being has its own characteristic 
functions and modes. We can argue from one to another 
only on the principle of analogy, not that of identity. 
Through this analogical reasoning we can pass from sensible 
existence to the source of all existence or pure being. Even 
though we cannot know Go d by the^ direct oper ations of 
reason, we are not altogether helpless, since ansdogy provides 
the.»m@ans. It follows that we must know the truth about 
the sensible universe which our minds are capable of fully 
apprehending, if we would rise to the intelligible. For 
this reason the entire Aristotelian system is taken over as 
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a complete account of all that reason had hitherto been able 
to attain by the study of nature. By a consideration of the 
implications of things we can reach t he conception of God, 
as a metaphysical being with the attributes 

will, and goo dness, but it is onl y revelation that gives us 

His triune character. 


principle of analogy, it is a sserted that his perf ection is 
who lly distinct fro m that of ffie Bm teS-OJLlhe As 

a being composed of soyljSatfd body;' man should not aim at 
either an animal or an angelic life. Gk> d is Ac end to ^yhi ch 

of r^aEhln^^at perfection. The life of man is ii^^bmplete 
if the Ecutty of intell^^ce which he shares with other 
beings does not attain it s natural de velopment. Contempla- 
tion of truth is-?y,th^ highSFend of man and that requires 
bodilyJh£alth, freedom from the disturbance of passions 
achieved by moral virtues, » ^t. Thomas is defin ite that a 
hum an life is not the divinel .an<i4h€relefe-senie^^ 
ThSuglTnoi th^^^ good, afe gm uinelv a part 

of-ili^T he body is relevant to hu mgnjp^ It is by 

no means a.-,£e±tg,g nf smil HeElxffhs that the bea tific 
vision requires a bea tified consciousness gloriae) which 
is distinct froiiTordlnary c ^sciousness {lumen natura l^ and 
prophetic rnn«triniiRneR&--(/^^« gratia fij. Kvin~ fKet7 the 
divine essence_j yi1l not4>e By the contem- 

plative life, St. Thomas means *the life of study and passion 
Tor ttuth*.^ It is n ot an inb U*<'iy^-^i-rion essenre, 

earth it is impossible for us to have a direct vision of 
God. A partial knowledge ofpcrd by mental images (jfkan- 
msmata) is all that can be md. If Moses and St, Paul 
received the divine vision in their ecstasy, it only shows that 
ccs^yris not impossible or contrary to nature.^ Athanasius 

* Bom Chapman, Encyclopaedia of Religion and Eikks^ voL ix, p. 96. 

* Br. Kirk says; ‘For lesser beings than Moses and St. Paul, such as St. 
Peter and Bavid, he provides two kinds of ecsta^in which the contempktioif 
of God is less remote from that which the ordmary class may hope to achieve 
in this life* {Tke Fision of God (1931), p. 392). 


‘‘"TCTlnl slilfbget different Trom God. His place in the 
scheme is in t^mediitenB^] ^een"liffljpiht^^^ t matt er^on 
the one hand, and pure intelll^j^eCon On... the 
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admitted that the soul is in itjs own.jiatu|p.de^^^^ for and 
capable ortS£^^^rect..,beatifiG.^isioi^ and that" i^^^ condiwon is 
p yity -^ of 'Heart. ^ St. Th/^mjajdoes ^ not agr ee. For St. 
ITidmas, good life is one of obedie nce t o the kw7 Wrong- 
doing J$„|helyIoikt‘^rd^ It is assumed that the commands 
of God are not arbitra ry and capnciouL"^ 

When we look upon morality as mere conformity to com- 
mands imposed on us by external authority and obeyed in 
the last resort not from any sense of the intrinsic goodness 
of the act commanded, but because it is commanded and 
disobedience will mean unpleasant consequences, it becomes 
a species of self-seeking. To mak^yiltUfi^-meanS' to the 
avoi dance of unhappi ness in. _afkii-life,iB.^t^ and 

that is wl^Jtheoaedie^^ with their lurid 

pictures of futurc^tium^nts*,- Superstitious legends grew up 
and indulgences were turned into something like a mechani- 
cal service. Men believed Jn buying spir itual benefits as we 
buy drugs from a stor e. Ecclesiastical endowments, which 
covered a good proportion of the surplus wealth of the 
country, came to be treated as private fortunes in which men 
^duld invest as in stocks and shares. They could buy pre^ 
bends or abbacies for their children. 


Scholasticism k ept alive intellectual vigour^ By its powers 
of defintfion and subtle inference, and its intellectual energy, 
it nourished the roots of scientific cu lture. Copernicus is said 
concei^d' thThypothesis of the movement of the earth 
NEt^ind the sun as a mere inference from the doctrine of the 


Trinjty,.,, Towards"tEe end of the Middle Ages we have an in- 
creasing' knQBdedg£jG£iiie3C!Qi^ 

Men were^ f illed with jvil:ality.~ai:id-ri^ 

“"““IfrtEe^Beginning of the fourteenth century signs of de- 
cline o f faith became evid im±..aiijd-Ae-aut^^ Pope 

was contested. Doubts of doctrine as well as of titles to 
authority increasfi<!i_ but the dogmatists always are con- 
seiwative and disciplinary, not progressive and prophetic. 
Authority, when it is most powerful, acts like a ruthless 
mechanism , an. almost organized oppi oskhmJtQ^^ of 

life-and spiS. In'the^^fifteenth and^xteenth centuries there 
was a regular reign of terror in the name of religion. 

* Contra Qentes^ 3, 
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European fecame more and more unstable. We find 

oursCTves m a fierce and warring world of jarring sects, furious 
controversies, and revolting persecutions. The spread of the 
scientific spirit disturbed men’s minds on doctrine even as 
corruption among the clergy threw doubt on the validity of 
the sacraments. A sacrament is not valid if the person 
a drninistering it is no t in_a state of_grace. This led to the 
S^Ief that the_sacrimentaLpower-~^^ an 

illudoB. led by Wycliffe in Jlngland was 

motived by this idea. There was great resentment against 

the abus e of Church p r operty. Even the mass.esu.-.were 

a ffected by do^ts ofthe Real Presence . THFcult of relics, 
paymentioFaln^^ indulgences and masses for the 

de^ suggested to the popular mind a kind of religious 
Harter, the buying ar>d of sp iritual powj^r. The 

oppositioi Lexpressed itself through the Reformation, w hen 
Chri stendom beca me a house divided againstTtseli7'‘’When 
Luther and o ther r^rmers rejedted ce rtain doctrine s and 
oppos ell^^tiS rpr^tlc^ main^^^^ by thelloihah Church 
they ^ s o taEng 0^ on the smptm^re^specially 

t^ieJs<f€W^estament. The controversy revolved, round the 
ground of b^Hff. While the Roman Church maintained t hat 
men b elieved its doctrines becau^' they were dec lared to 
be tni P rE F^anlnfallibT^^ interpreting an infallible 
BooL-the Protest ant Scholastics rejecteSTIfi gllEgditron and 
accepted tfie Thpy hnfh ^gr#»pd on One point, 

th ^an infaH ible gternal authori^ is essential for belie f. 
WIRn once this pSHibn of the inability of man toTnterpfS 
for himself the witness of God is accepted, thejCathoMc 
position is sounder and truer than the Protestant. We can- 
not take our stand on a Book, the whole^B ook. and nothing 
but thg3ooKr Are its different parts equally inspired and 
therefore equally authoritative ? Are they due to a human 
author or the inspiration of the Holy Spii;it? Do they con- 
tain a complete, consistent, and coherent system of doctrine? 
If so, what is it,? Luther said: *We have a right ioiichst one 
for tefi|ipg.^l l honks - in ohj sg rying whether they witness to 
Chri st or not.* Also: *WhatdoSTIorteacirX^ 
apostoSc even though St, Peter or Paul teach it. A^in, 
what preaches Christ, that would be apostolic, though Judas, 
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Hannas, Pilate and Herod did it.* While the.„Catholic tradi- 
tion gives us an infallible interpretation ofan infallible Book, 
the^^Prbtestanf Churche speaTc ln^ah”Wcerfam voice and 
give a hundred different ansl^f^*Tnhey'"bsaI^^^ between 
two fHrem^“wEich are~Eb^Eh central to their position, yncon- 
dit ional assent to an external authorit y, and the figHt of free 
i udgement. ' Xhe spirit of science requires us to admit that 
Ifutn is not what is stated in a book or what is asserted by 
a Church, b ut what is in accord with re ality. The Protestant 
Reformation was to lead to a new interpretation of the creeds 
in accordance with the prindpks^f^ui^ to 

hdp^s to find out what is true and good not by th e teachings 
•^ftraditiQ n„i >ut by.±heiigh_t_o_f This 

essential trait of the Reformation has not even now fulfilled 
all i ts pron iise. EartyiPfotestantism, however, had for its 
aTToweoaim the foundation of a religious system which 
should be as dogmatic and exclusive as the one which it 
assailedr^lidr“"wB^ reprpe nt _mpre faithfully the 

teachin g of the early Church. TmtEer’s lecture on The Epistle 
to the Romans (1515-16) begins with the words: ‘The essence 
of this Fpi^fle Js thft r.nm plete„ jde&t«AG ^ eradication 

o f all wisdom and righteou*sness of the ITesh , however great 
the se may seem in the~eves of man^an dTo qurselves, and 
however sincere and upright they may be, and the planting 
/and firm establishment of sin whatever the degree of its 
absence or apparent absence,’ To be saved we mu st leaffi 
to despair of ourselv es. Dogmatism remains: only^^ 
veriS^^^Ssap^ars. ’The Catiiolic £uropem ^G<^ became 
nationalTzeci. TCuther asked, ‘What have we Germans to^do 
witFBt, Pet^?* God was becoming a German deity. The 
Churches themselves^looE'oiT^^ colour. Luther*s 
words ‘that there is a vast difference between Papists, 
Turks, Jews, and us who have the word^ prove that the 
Spirit of dogmatism was not deficient in him. 

Calvin erected a new Church with a well-developed doc- 
trineTThe divi ne will is suprem e* Man’s good deeds are oi 
no effect tol ^irds the sa lvat i on oThi s^ so ulras^ they do not pro- 
ce ed'tfom Hg^m^^ so vereignty of God and the predesti- 
nationpfm^ were Q3lvrn*s"chiet doctnnes 7 The sovereignty 
of God is pressed to the point of excluding any freedom in 
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man. The indivi<iiial can do nothing to change his fore- 
ordained final end. If we are born to be saved, we will 
respond to the call; if to be damned, we cannot respond. Of 
his own nature man is inclined only to evil. This view of the 
total depravity of man*s nature logically tended to an exalta- 
tion of unnaturalness of living. Tf heaven is our country, 
what is the earth^but pur place of exile? If to depart out of 
the world is to enter into life, what is the world but a 
sepulchre? What is a continuance in it but absorption in 
death? We must learn to hate this terrestrial life, that it 
make us not prisoners to sin/* Calvinism provided the 
framework of the new Protestant movement which spread 
over Europe, almost for a time dominating England, and 
becoming the established system in Scotland. 

With the break-up of the feudal organization of society, 
competitive spirit and the profit motive covered the whole 
field of man’s activities. The early Christian thinkers insist 
that earthly possessions should be reduced to a minimum 
and man must learn to despise the vanity of this world, but 
in the practice of Calvinism the pursuit of wealth, once 
regarded as perilous, to the soul, acquired a new sanctity. 
Covetousness is not such a great danger to the soul as sloth. 
Paul’s exhortation, ^not slothful in business’, was interpreted 
as meaning that commercial prosperity and not poverty is 
meritorious. With the rise of the new science, the oppor- 
tunities for capitalist enterprise increased. A soulless system 
of economics and the building of empires involving the 
subjection of vast populations received the blessing of the 
Church,^ The use of force in the interests of trade and 

* iii. 9. 4 

* Cf. Max Weber, ^roUstantMthiesandthe spirit afCapitdum^ This writer 
argues that the capitalist system of modem days has grown out of the Protes* 
tant Reformation, more especially out of the Calvinistic theology and attitude 
to Ife. In his Foreword, Professor R. H. Tawney states these conclusions 
thus: *The pioneers of the modem economic order were, he argues, parvenus, 
who elbowed their way to success, in the teeth of the established aristocracy 
of land and commerce. The tonic that braced them for the conflict was a new 
conception of leligion which taught them to regard the pursuit of wealth as 
not merely an advantage but a duty. . . . What is significant is not the strength 
of the motive of economic self-interest, which is a commonplace of all ages 
and demands no explanation. It is the change of moral standards which con- 
verted a natural frailty into an ornament of the spirit, and canonized as the 
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empire was sanctioned by religion. Cromwell could feel that 
he was called of God to lead his Ironsides against the tyranny 
of kings. With the rise of the new machinery and the facilities 
for transport, social checks on wealth diminished in efficacy^, 
and by the end of the eighteenth century capitalism grew up, 
and became all powerful in the nineteenth century. The 
vast masses slowly became conscious of their misery and 
prepared for revolt. Christianity under Calvin's followers 
supported the capitalist r<Sgime and condoned the growing 
evils and the mechanization of life. 

In religion, hatred of Catholic and Protestant grew up. 
Wars of religion increased. The savageries of the Inquisi- 
tion and the massacre of St. Bartholomew and the intngues 
of religious teachers such as Luther, Calvin, and Knox 
showed how religiously Christians c^ould hate one another 
simply because they bore different labels. 

Wnile religion was adjusted in practice to national needs, 
doctrinally it remained narrow and persecuting. Servetus 
(15 1 1-33) was burnt alive on a slow fire on the hill of 
Champcl overlooking the lake at Geneva, Protestant leaders 
who were opposed to Calvin expressed their approval. Even 
the gentle and humane Melanchthon expressed his delight 
at the execution of the heretic Servetus as *a pious and 
memorable example for all posterity'.^ Religion became a 
useful ally of the despotic State. These features of narrow- 
ness and intolerance in theory and accommodation to political 
and economic policies of the State in practice have character- 
ized both the Catholic and the Protestant developments. 

Fundamentalism is again to the fore and it is not confined 
to America * There are new dogmatisms which would re- 
habilitate the authority of gospel, Church, or creed and dfec- 
tively quench the spirit. We have in Karl Barth a crusader 
and a mndamentalist. For him humanism and modernism 
arc the heresies. They seem to commit the grave offence 
of ignoring the sinfulness of man and the gulf that divides 

«G©comic virtues lutbits wMcK in earlier ages hswl b©«i deaoanced as vices. 
Tiis tbrcc wMch produced it was the creed aawxaated with the tiaiiic of Cahria. 
Ckpitslism was the serial counterpart of Odvmistic theoh^ {p. a). 

* See also a letter from Meknehthon to Cahriii in j. B. Kali Dmwearr 
fifth CmtiMmth Mjtfmwaiim {19* i), p. 647. 
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him Jjxun God. ‘For what has actually happened*, he says 
in his Credo ^ ‘is that man has made_iiims.elLiiia^to 
like, under the signature _^esj^ to become himself 

a co mpl ete whole, would like himself to speak the creative 
word an<rhTthFliving spirit, would like h imsej f to forgive 
sins and sanctif y him self/ And ag ain: ‘Godl jajiYeji^^^^ 
no^erp beco mes world. -T he worldhever and nowhere 
b ecomes^Tjo STGoda^ wo Hd remai n..joaj£i^ ^ each 
other .* ‘The uniqueness of God is not a religious postu late 
r>n r .„a ph i1nsn phira.LJdea ^ but something that corresponds 
exa^l y to the uniqueness of God*s revelation .*^ Revelation 
is GodVOTm selFd It is something inaccessible 

except to faith, which is itself a div ine gift. Those who adopt 
this view quote scripture in defence. When Peter confesses, 

‘ - of^he 4ivtng-6od*, Jesus 
answers, ‘You are a blessed man, Simon Barjona, for it was 
any Father in heaven, not flesh and blood, that revealed this 
to you.*^ If flesh and blood could reveal it. it wo uld be 

human knowledge. It is thus inevitable that Barth should 

refuse to compromise with modern ^though! or, to bring 
Christianit^up to dat e*. ‘It is forced* down my throat’, he 
says, ‘that me Dogmattcr-tfeeologian is under the obligation 
to “justify” himself in his utterances before philosophy. To 
that my answer is likewise, No. . . . All our activities of 
thinking and speaking can only have a secondary signi- 
ficance and, as activities of the creature, cannot possibly 
coincide with the truth of God that is the source of truth in 
the world. Tdo not suppose that any one wishes to exalt 
th^rundivine self to the divine status. To realize the self^^ 
one requires selFcontrol, self-denial, not self-indulgence. 
Barth condemns the attempt of theology to satisfy the 
rationaLjnmd^^fl^ ^ by reaso ned JuStifiHattafiTi^^ it 
has accepted from faith. For Barth it is a disservice to 
religion to try to illuminate it by arguments from philosophy. 
Xh6 proper duty of the theologian is to see how far the 
proclamations or the Church are in conformity with scrip- 
ture. ‘Holy Scripture is the object of our study, and at the 
same time the criterion of our study of the church’s past. 

* CreiOf p. 1$. * Matthew ivi. r6 and 17. 
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As I read the writings of the “fathers’ the witness of Holy 
Scripture stands continml|y before my eyes; I accept what 
interprets this witness to me: 1 reject what contradicts it. 
So a choice is actually made, certainly not a choice according 
to my individual taste, but according to my knowledge of 
Holy Scripture.’ These are sentiments that could have been 
expressed by the first reformers or by Calvin. 

Briinner in his Philosophy of Religion takes up a stand against 
Schleiermacher’s view that ‘the true nature of re ligion is 
immedi ate conscio usness of th e dSty as he is fou nd in our- 
selves and the worW^nd’Hefends Protestant dogma. Revela- 
tion is the intruriQn^o£jdm ^ power into the stre aiiLJof 
i|istQry«-~The gulf between God a nd nat ure is wide. There 
are no pathways to God from the, side ot human nature. 
Man^aiijmlyJisjaitJEcu^ infinite 

meix y, will claim. him ..jasLJEj^^ Man is completely 
alienated froiiMlivinity ajp^ canno t there ibre Jiake even the 
first steps tow ards a s^itual jifel If ultimate convictions 
rest on revelati< ^ af T r i to distin£uish 

the revel ation from its doctrinal setting. Th e supra-doctrmal 
character of the prophejk religion of BiEficai realism is the 
faith that Jesus is thi^<^n of the Living God. We know in 
^e Qur’an, which is the basis of the Muslim faith, Jesus’ 
'^'^nship, his death on the Cross, and such doctrines as the 
Trinity, Reconciliatiotj/ or Atonement are repudiated in 
the name of Revelation. To jeject Christiani ty is a pa rt 
of the r eligious creed of Islam: to admit Chri§tiam^ would 
be to re^ diate Ma" m as Such dogmatisms are the 

vehiHes oFEumanpride and not humility. Faith cannot be 
op posed to r eason. It has no power to overruk uii^on-science 
int#ect. 

rfie weakness of these narrow orthodoxies is a spiritual 
cowardice, the failure to face realities. They are likely to 
destroy religion altogether. 

The heroic stand which the Confessional Churches are 
making against the encroachments of the State is much 
appreciated, but in our admiration we should not forget that 
under the leadership of Karl Barth the liberal Christianity 
of the pre-war days which tried to combine the spirit of the 
Renaissance and the Enlightenment with, the legacy of the 
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past is killed. For over a hundred years before the War, 
under the influence of men like Kant and Hegel, Schleier- 
jnacher and Ritschl, Herder and Hermann, Christian 
theology tried to come to terms with modern thought. For 
the m the knowledge of God was the knowledge of m an at 
juaJjtest. Barth declares that ChristiajDityLcajinot--ky claim 
to abso lute supern amraLtruth^so long as it tries to com- 
^omiseasdt h_humanisii ^ psychology.^ and philo- 

SOTibyij^fjxligion. Even the Catholic Church tries to build 
4iSf-way-houses between Christianity an d Plato f Augustine "! 
or Ari stotle (Aquinas) . But Barth depr ecates all attem pts at 
the adjustme nt between reason and revela tion. 

’^As"”a Frotestmit^ Barth denies the claims of the Roman 
Churc h : 

*The Tridentinum which recognized tradition as source of revela- 
tion in the same manner as Holy Scripture, and the Vaticanum with 
its dogma of the infallibility of the Pope signify the self-apotheosis of 
the Church, which is one of the most serious and enormous errors 
of the Roman Catholic Church. I n contrastJ xiJthat^he-^ 
Scripture-principle placed the Church permanently under the authority 
of the prophetic-apostolic Bible-word.’i 

In ^pite of their opposition to each other, the Dialectical 
Xheology of Karl Barth and the National Socialism of Hitler 
the religious and political expressions of a common 
reaction a gainst liberalism which is so evident on all sides of 
GermaiTIirer Both are based on the liebrew view of history 
as a sequence of mighty acts of the Creator leading up to a 
long-foreseen and intended climax. Ba|t|i.aigiies that the 
, Jhighest act of re^^atigiiwas in Jesus ; the Nazi adds that the 
^levolation W-as,n.ot clo $ed the n. The type of mind is the same 
in both. If Barthian theology is less effective than Nazism, 
it is becaus e its Church has not the tempor al, authority of a 
f uhrer,.. I-Tcillslipbn us to cling confidingly to the account 
of the universe given by the Church, and has little if any 
conception of the logical and ethical values other than those 
proper to its own world. The' attraction of such a message 
IS natural, though it cannot be lasting. In a world in'*which 
there is, perpetual unrest and no abiding city, where there 
are no fixed standards and no. goal whither all are striving, ^ 
* pp. 179-80. 
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the man of one idea has an opportunity to make his voice 
heard above the din of the cavalcade, but he will not be heard 
for long. Heaven is not a totalitat ktLJSt^^ 
tion camps for uabd ieversT— Thei:e...ai^^ 
xo^ suit d if ferent ta stes^ Tie-^ew-German’^Fakhds-an answer 
to jorthSoxy. If only a new and vital form of spiritual 
Christianity had arisen in Germany to capture the minds of 
|>bst-war youth, the German Faith movement would not 
have had such success. National Socialism by its decree of 
toleration that each can choose his way jto^bles^ness^hows 
itself to be more liberal at least in religious matters than the 
orthodox Churches.^ 

revol t , agains t the Chu rch iujGeimat^^ to be 

explained exclusively by the political motive. Professor 
Hauer says : 


‘Christianity claims to possess the absolute truth, and^with this 
claim is bound up the idea that men can, on ly achiev e salva tion in one 
wa y, through Christ a and that it must send to die, stak e those w hose 
^th and l if^do^tKatconform, or pray for the m till they q uit the error 
oTtheir ways for t|ifi„EjiigdotJXof God. Of course there is a difference 
between sending men to the stake and praying for them. But the 
attitude which lies behind both is much the same at bottom. In both 
cas^-the whole stress is laid on forcibly rescuing the man of another 
from the peril of hell fire into which the pursuit of his own path 
would inevitably plunge 

Just as th ese varying creeds d i vide the, world, they d^ 
t hg people of the countries. WeJi aveAe conflicts of Hindus 
andl CTuilim Protestants and Cath olios^Religion in Ger- 
many is represented by two sharply opposed creeds, Catholic 
and Protestant, which divide men’s hearts from their infancy. 
If the nationalist leaders in their anxiety to weld the people 
into a unity cry ‘a plague on both your houses’, it is not 
unintelligible. Professor Hauer, who spent some years in 
India as a Christian missionary, is much impressed by the 

* ‘No National Socialist may suffer^apy^etrimcnt on the ground tiiat he 
does not profess any particular faith or confession, or on the ground that he 
does not make any xeligious profession'af all. Each man’s faith is his own afeir 
for which he answers to his own conscience alone. Compulsion may not be 
brought to bear in matters of conscience* (Decree of 13 Oct. 1933, C/r- 
f:tany*sNm 'Reitgio» (1937), p. 32). See also Reichsminister KerrlC 
md Fhiiasopffi af Ufa (1938), p. 3. * Germanfs Nm p. 45. 
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J ffindu attit j^e of toleration. He says: ‘If the attitude and 
the conviction^" that Ther ms only one road to truth and one 
wav to God, form an iiialien ab le characteristic of C hris- 
tianity ^ then Christianity is fundamentally oppo se d to tike 
German geniu s. *^Iieliocepts alio the rdigious presupposi- 
tions of this attit ude. In Hinduism 

jnd: generosity to oth er faithaJs--beun4 ->up with the con^ 
viction tha t the religiouFTife certain^ in 

-the eternal deeps of man*s soul. P rofessor Hauer si^ 
who hold^the German faith are convinced that men, and 
especially the Germans, have the capacity forlettgiouTlride- 
peiuElgcce^^^ince it is true that every one has an immediate 
-Illation to God, is, in fact, in the depths of his heart one 
with the eternal ground of the world.’ The doctrines of the 
completen ess of God’s trans cendence and the corruption of 
iiiman^ nature when exclusively stressed do not find an 
human souL Possibly the upholders 
of Dialectical Theology were led to the position when they 
witnessed the helplessness of man in the last war. We can 
derive help only from above. A passionate sense of man’s 
'weakness led the fundamentalists to doctrinal obscurantism. 

But the new German faith reverts to type when it affirms 
t hat an individual’s religion is determined by his race and 
stQck^.an d that as long ^ he follows the peculiar religious 
instincts of his own he achieves as much knowledge 
G od as is possib le for him. Whatever truth this principle 
has is perverted when attempts are made to purify German 
life from everything non-Aryan and therefore Semitic Christi- 
anity. To hold that the will of the nation is the will of God is 
^ppposed to the spirit of religion, thougn, along with credalism, 
nationalism has always been imposed on .Christianity 

Both the Greek and the Semitic rehgicns look upon God as 
Hiseful ally of political groups. Ze us nrotec.ts the Gre akftHarifj 
Yahwjeh the Jews. We call upon God to further Qmi „-pkns 
and frustrate o ur enemy’s. Sophocles makes Pi; iloctetes pray : 

But, O my fatherland 
And all ve gods who look on me, avenge, 

Avenge me on them all in time to come. 

If ye have pity on mc,2 

* Qemamfs Nm Reiipon, p. 45. ^ Piumptre’s E.T. 
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Electra cries in the Choephoroe : r ~Ri£ ht ajg ainst the un^ 
righte ous I demand, suffering against the wrongdoers/ For 
th'e'Jews it is we|l„ known. Jhat,^Gad-is.-the~ix>rdo£..,^ 

Our nationiT anthems„]^eathe„the-sam Two different 

lines ■*2re“ adopted in this matter of using religion for our 
practical ends. If we are a little conscientious and feel the 
disparity between our professions and practice, we affirm 
that we should not mix up religion and life. It would be to 
spoil two good things. But if religion is to live at all, it 
must be fi tted into the framewo xlLlQ£Jif%-4®^m^^ 
relation witlTouFoccupations and judgements. The with*- 
drawal of religion from iife-^oesjaQt^ much support 

^--Tlirinofeg^era^ is to re duce reli fflan-^d" the 

level of our pracKc^f^to argue that the pattern of our civiliza- 
tion is, if not completely religious, at least on the way to it. 
Even though we have costly and magnificent churches and 
gorgeous ritual and music, we are not quite so brazen as to 
say that our cori une rc e- a i^ d i-athlet^ selfish nationalism 
and int ernationa Lanarchy are rejigious. Among both in- 
dividuals and nations we adrii^irjs^e rich and the successful, 
and the strong and the powerful. Any one who has not at 
least five hundred a year is a figure to be sneered at, and any 
weak nation which believes in selflessness in others is to be 
pitied, for it deserves to be wiped out, off the map. If any 
J>eople are unwilling to convert their corporate manhood into 
4 militaij arm, th^f e decadent. To succeed in life, we must 
believe in life^tlits values, which are economic success and 
political power. By a multitude of sophisms we persuade 
ourselves that God expects us to believe in them and will 
help us if we pursue them with vigour and enterprise and 
deceit and cunning, if necessary. Whatever we do, we do 
in the name of God. We seize our opportunities and thank 
God for them. We stFifee4i4OTn-.ourjenem^ God 

.-foriSd. We take risks, meet danger half-way, push our 
way along, exploit people, and build empires, and thank God 
for them. The British are committed to the rule of half the 
world and will fight to defend it, for they are sure that 
they are doing God’s work. If they relinquish their heritage i 
they are not certain that it will get into cleaner hands and thJ 
will of God and the ideals of humanity will be better served. 
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HWer says: ‘The blessing of the Lord is with Germany and 
with her enemies/^ Whatever he does, he does as the 
servant of Providen ce. The devotion in Spain to the bull- 
liigTrso great that the arena is described as ‘the sands 
of God*,2 Alfred Rosenberg in The Myth of the Twentieth 

jOeitufj rgedfc^the-dogmasjof^he'Ga^^ and sets 

up a new German faith which requires the love of fellow 
m y to be subordinated to theTidnoiSF^die" 

Pope b lfsses tl^ It^Tan aggr^sion in i£5visin^ shows 
Mniselflto rpeTpiii^t, notoflBFCatH^ but of the 

'ItejhyELnat^ 

A welter of superstitions and taboos, primitive myths and 
unhistorical traditions, unscientific dogmatisms and national 
idolatries, constitutes the practising religion of the vast 
majority of mankind to-day* 

IV 

It would by no means be a triumph divine or human if 
athdstic Co mmunism of Russia were to be overcome by the 
"exclusive religions. Opposition to both these extremes is per- 
haps the greatest tribute that a mind of any spirituality can 
rend er to God, If we are to work our way to a larger measure 
‘"oTmoral and spiritual unity, we must avoid mere oscillation 
between the extremes and seek truth in its ultimate depths. 

The mystic tradition has been a persistent one in the 
religious fife of the West. Its origins, as we*have seen, may 
possibly be traced to India. Professor F. H^Jerobserves that 

‘the history of religion knows only three great independent currents 
of devdiepment, which may possibly go bade to two. There runs an 
Ufj b t d gett-e h a hrf ium tfe of t he Vg dic 

upan^ads m the Vedanta of ^arnkara on the one side and on me o^jeT 
throu^ the system to the BuddliSr 

doctriji9--d^-«ai«ia^ Another line of development equally con- 
tinuous leads from th e Qrphic-Dionysiac mysticism to Plato, Philo 
and the later Hdlenistic mystery cults to the Neoplatonic mysticism 

* Tie Tims, 28 March 1938. 

* Wridng to an American friend after the events of 30 June 1934# a Ger- 
man Indy exekimed: ‘Hitler has kilkd his friends for the sake of Germany, 

he wcmderfhl?* The same writer tells us of a German boy whose prayer 
on making h» first communion was ‘that he might die with a French bullet in 
hk hearf (PhiHp Gibbs, 
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oC die Infinite of Plotinus which in turn is the source of the ^%y$ttcal 
‘^colc^’* of the pseudo-Dionysius the Areopa^te* Perhaps this 
second chain is only an oRshoot from the first, since the Eleatic ^peoi- 
kdons and the cryptic doctrine of redemption have possibly borrowed 
essential elements from early Indian mysticism. The prophetic 
religion of the Bible which is poles asunder from mysticism manifests 
the same continuity. Starting from Moses — perhaps from Abraham — 
it runs through the prophets and psalmists to its culmination in Jesus 
and is perpetuated by Paul and John, This line continues in the 
succeeding Christian centuries though it becomes weaker under the 
influence o f mysticism and a syncretic ecdesi astidsmymitii it again 
finds its pristine strengdi iridic bibliaDTlShinS^ of the Reformers.** 


In Other words, he^stinguishes two types o£~religion, the 
mystic and the pfepheticx or the Biblical o^iev an gelicaL The 
former Ee traces partly to India, tfiough he rec^nizes that 
in Indian thought there is a theis tic currep t^ which refuses to 
blur the distinctive n^s of ih^ividualsarid IboKsliggn 
only as imm anen^L&ut as ^nscendent, and a d vocates prayer 
and pe rsonaTapp<^l to the Infinite insteadlof quiet and con » 
S^etifuatara Upanisady the Bkagavad^td^ 
the theisHcTgformers such as Ramanuja and Madhva, and 
saints such as TukarSm, TulsidSs, represent this tendency. In 
them we find a fervent and tender, trank and vigorous life of 
prayer and communion with a personal God. Yet the other 
tendency is the more prominent one, and Christian mysti- 
cism owes to it a good deal of its development. It need not, 
however, be assurifed that the two are e xclusive of eacKother . 
As a matter o f fact, the Upanisads do"not look upon them 
as irreco ncilable.^ T he contradiction appears only if we 
define mysticism in the way in whir|) 

For him fTls^ ^THaF^yg iE ^r^^ in which 

the jw Arlri in which hiunan 

p^rsonalityJfiL dissQlved, disappears and is absorbed in the 
infiniteimit^ Wi 


jQodhfiad’J While in the moments of 


insi ght the individual is imp resse 
atilfe ^ 


^natilrel^etween the soufand Gd^ T^cn he lapses from them 
^^STcefing th^Tdesoktion of a separate life, 

disturbs his soul to its depths. He shudders before the awful 

* Prayer, E.T. (1932), pp. 116-17. 

* Sec al»o the writer’s Jn Idealist Fiem ef^Life (i937)> atnd cd., chapters 

iii and iv. ^ Prayer, E.T., p. 136. 
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majest 7 of the great God, quivers in anguish, prays for for- 
giveness of sins, for aid and protection. The ascent to the 
supreme light and the prayer for pardon, the joy of the 
blessed union with the infinite God and the stern, harsh 
mood of penitence, represent two sides of mystic life. The 
s uper-personal and personal asp ects qf^ji^-Supreme may be 
diSm^ished dn thought buTcanlHyrlSi'^^^ in fact. 
Accord ing to true^ysticis ixuleach individuariife represents 
a distinct vahiet ^^ unique pur pose, which will be retained so 
lo ng as the co smic 4 ;>rocess lasts. The e nds and ya luesJJiough 
strryejjSoEIS^ their source an d -Consummation in 

eternity. The inner meaning and reality of each individual 
fife remain a distinct fact in the world of spirit, until they are 
perfected in eternity, when time and the cosmic process ter- 
minate.1 Nor is it fair to contend that in Jesus, John, and 
Paul the strain of mysticism is not decisive. We have 
referred to this question in another place, . The declaration 
‘Kingdom of God is within you’ carries the implica- 
.tira that the Divine Ring is witfim us. In the papyrus from 
O^rhynchus, which is assigned to about a . d . 200, there is 
a saying attributed to Jesus, ‘And the Kingdom of Heaven 
is within you, and whosoever shall know himself shall find 
it.* Dr. Inge in his Christian Mysticism refers to the mystic 
strain in the early thinkers. He, however, agrees with Heiler 
in lo oking upQj a.Ae-4^€ffldve^sCfip^ of the deity and 
the w orld-denyin g chamcteri-^of-ethics as' Indian in origin. 
^Icjays: ‘The doctrine that God can be described only by 
4l€gatives is neither Christian nor Greek, but belon gs to the 
ol d^ religion of Ind ia^^ These are pervasive characteristics 
of XEristian mysticism and show the decisive influence of 
Indian thought on it. To give a negative account of God 
is to,,ajSayi JHis immensity of being. When personality is 
deniodJ u^HinuB is^Iy in me' m^ of super^ersonality. 

When we are asked to recognize theTpiemeiil character of 
^pidrthly goods, it is to help us to live in the light of the 
e ternd j ^lues. This is-^the^csson of the Upanisads and the 
Bhagavad^ta, The unknown author of Germmica 

descri ^ the soul of Christ aS'liaving two ^es. The rigitj 

* Sec Jin Idealist View of Life^ pp. 305 

* CMstiase Myisticism (i 899), p. 1 1 1. 
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eye is fixed „qii eternity and on the Gexmead. It has a full 
intuition and enjoyment of the divine essence and eternal 
perfe ction. Th e left eye sees created things and things of 

S While the right eye of His soul remained in full con- 
sness of His divine nature, the left eye was in possession 
of Hi s .perf ect su ffering and earthly exp erience. The created 
souLof man has^so two eye s. One gives him the .power of 
sseanglntoetem helps him t<tsee into time* 

If the right eye is to spe into eternity, the lefjygojastJaexlos^ 
‘Therefore whosoever will have the one must let the other 
"go, for no man can serve two ma sters.*^ The author attri- 
butes this vie wToTKonysius the Areopagite. 

There is thus enough justification for regarding the 
mysjicxlementm-the4¥^ as-Indian. This should not lead 
us to think that there is anything exclusive or peculiar about 
it. In~.diffe rent place s and times, an^updecihp shadow of 
every religion, mystxci snT hpnaeveloped. We may take it 
-^fl6®firnd$;^n3^ns generally similar, the human mind has 
u n dei^simi fa r f brms: "~Tte the ways of 
human thinking are varied audits conclusions often contra- 
dictory, if there is an ything that can be cal led, universal truths 
it is only natural that intuition, philosophy, and^etKics should 
in different conditions sometimes attain similar results. In 
Iny^n mysticism this uni versality is ope nly acknowledged 
andaT philosophy of religionTs built on it. It affirms that 
the strain of mysticism is everywhere latent in humanity and 
only requires favouring condi ^ns to reveal itself. To-day, 
wjtien we are breaking away from incredible beliefs and un- 
,^cial traditions, mysticism has a deep appeal to the spiritual- 
minded. 

Science cannot minister to the needs of the soul : dogma- 
tism c annot meet the neSls of the intellect. Atheism and 
dogmatism^ scep ticism and bli nd faith^ are not the only 
alternatives* They are the twin fruits on the same branch, 
“iBejpositive and negative poles of the same tendency. We 
cannot combat the one without combating the other. In the 
battle-fields of Spain we find massacre, arson, despotic con- 
trol. Both sides are as- ruthless in their action, in their war 
of creeds, in their determination to stamp out the bestial 
* viii, Wiaiwortk’s E.T. 
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thing — Marxist atheism or dogmatic Christianity. Is it a 
matter for surprise that some people believe that a malignant 
demon sat by the cradle of the unfortunate human race? 

Wf. require a religion which is both scientific and human- 
istic. Religion, s cience^ sisters in 

preece. They must com- 
bine to-day if we are to attract all those who are equally 
indifei:eM»~ta~organized™^religion_a.|^^^^ to super- 

ng^nralism an d--mhilism. We need a spiritual home, where 
we can live without surrendering the rights of reason or the 
Tieeds of human ity - Revefencemr truth is a nm ral val ue. 
IjLkjkateiiJhan. not 

fn nr the G reek spirit but to dogma and fossilized 

tmdition . We cannot rest the case^ religion, any more on 
dogmatic jupernaturalism. CHsus tells of many prophets 
whb'wnt about in Syria and Palestine begging and moved 
as in prophecy: 

‘It is easy and usual for each to say, I am God or the Son of God or a 
divine spirit. I have come, for the world is already perishing and you, 
O men, are going to destruction because' of miquki^ I wish to save 
you, and you shall see me carrying out again with heavenly power. 
Blessed is he who has worshipped me now; on every one else on cities 
and lands, I shall cast everlasting fire. And men who do not know the 
penalties which they incur will in vain repent and groan; but those who 
ha ve obeyed me I shal l keep in eternity,’ * 

When rival creeds appeal to us, are we to leave it to chance 
which we shall adopt? Celsus asks, Tf they introduce this 
one [Christ] and others another and all have the common 
formula ready to hand, Believe if you would be saved or go 
away; What will be done by those who really wish to be 
saved ? Will they cast dice and so get an omen for the path 
which they are to take and the people whom they are to 
join?’2 _ . ; 

Mysticism takes its stand on verifiable truth and not on 
the correct solution of credaL puzzles. Itis mo^-oppesed to 
sciente and rcason. It is not contin gent on any events past 
or future. No scientific criticism or historical discovery can 
refufe it, as it is not dependent on any impossible miracles 

* Celsus in Origen, Contra Cehnmy vii, 9. 

* guoted in Nock, Conversion (1933)^ p. 206. 
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or unique historical revelations. Its -^Qnly_gpd.QgiStk^^^^ 
the'tetilir®y"irf™spi^^^ is not committed 

to_th<^ autheuticity the truth of any 

jSt orie s about the beginning of the worldToTprophecies of 
its^end. Writing to the Corinthians, Paul said: ‘God who 
•saidJi!light shalishine™out™of4ajd«^tess?Lhas.sh^ within my 
Jheart/ Religion is a creatlvcjact of„pQw er and stre n gth in 
ihe-soul. If God is not found in each soul^ He I s unfindaEIe. 
ReligionJkjstaiidard-of^values--k--a^ The 

whole cosmic pro cess has for its consummation a Mngdom of 
efT^^whose realization is contingent on human effort. 

The code of ethics adopted by mysticism is noble and 

austere. It insists that suffiering and renimciaticm the 

life-blood of religitmrTiTdSespI^^ Wikmowitz, 

ls^OSti§rgive our blood to the ghosts of our ideals that they 
may drink and live. The world-accepting suggestions of 
religions can be easily incorporated in our codes, but the 
stark element of world renunciation is supremely difficult 
and we are only too ready to make any shifts and adopt any 
expedients to eliminate it. In the noble passage with which 
he concludes his Ethics Spinoza writes: _ 

‘The wise man is scarcely at all perturbed in spirit, but being ccwi- 
scious of himselfaiKl of G?5d, and of things, by a oer&n eternal neces- 
sity, never ceases to be but always possesses true acquiescence of his 
spirit. If the way which I have pointed out as l^ing to this result 
seems exceedingly hard, it may, nevertheless, be discovered. Needs 
must it be hard since it is so seldom found. How would it be possible 
if salvation were ready to our hand, and could without great labour bc^ 
found, that it should be by almost all men neglected ? But all things 
excellent are as difficult as they are rare.* 

The command to control the fleshly lusts and concentra te our 
thought5"ind affiSCtions on things tlkt are good and true and 
lovely and the cult of the simple life and disinterested love of 
Jmfnanity, which thinks of no reward, appeal to the adherents 
of all religions. Mysticism finds itself in opposition to all those 
tendencies which p ut authority above truths and nation above 
'human ity. It looks upon them as a menace to spiritual life 
and civi lization, and by acquiescing in them we help what is 
evil to consolidate itself. Soit protests often passionately and 
in^gnandy against abuses of organized reli^ons. It fcvolts 
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against insti tutional ism and stereotyped forms of religious 
^^ 5 ^. The have at some point or other 

in th eir car em^roteste d again st outside authority, credal 
^iKHids^^djspirij^^ 

There is a great European tradition of mysticism which 
starts from the mystery religions of Greece and d evelops 
through Pythagor a s and JBlato, Alexandrian religious philo- 
sophy, Jesus, Paul and John, Clement and Origen, the Neo- 
^latonists, the medieval Christian mystics, the Cambridge 
Platonists, and scores of others. We need not adopt the 
offi cial attitude of the Churches t o the mystic development s. 
They may fight furiously about ItEe Bogmas of the divinity 
schools, but the common notions of spiritual religion remain, 
the plain easy tr uths, the pure morals, the inward worship, 
andjheLWQiMJjaj^ religion is based on 

a fir m bel ief in absolute and eternal values as the most~r^ l 
things4ii-Jhfi«jLini^^ a confidence tTSFlEesi^v^ are 
kn owable by man by a wholehearted conse craUbmof the 
ihl9 le5^”wilh and a ffections to the great qu esL.~a complete 
ind fferenc e toThe current v^atipns_p^ 
nations, andVldevoBoiTto the ideal of a world community. 
These are of the very stuff of truth, however hostile they 
may see m to the orthodo xi^. They are the co^ 
sion ofthegreat religions, tho ugh they^afe often^^ 
in sup erstitious accretions and irrelevance s. The universality 
oCth e great fa^s of riJigims^pmence, theiFH oielres^ - 
jidlan ce un der diverse cb nditibns~^f attes tJso 

ihcjiersistent unity of the main ^ int,^ The adherents of 
this aeSTaienffi^rffzens ^Tthe^ yet unborn, which 


is st ill in the womb o f time. They belong to a movement 
that IS worldi^ide; their temple is not the chapel of a s ect 
but a vast pan th^n : the believers in this movement are not 
eccentnc or liscdSed on^, but are scattered ^ throughout 
space, though united in their struggles and ideals, and their “ 
numbers would increase if vested interests were removed and 


* The mystics form an invisiblc^brotherhood scattered through all lands 
and times j though separated by spac^jntftime^^^each hai^^b^fo each other 
and agree in saying^MfCod mad man aw sepam^ o nly in outer app earance, 
both are indissoIt|Myone. In spiritoal ti y sport they utjSn EETjnrStmi^^ 
piaycr^I am T houand Tho u art FcHcil&, Prefer, E.T7iri9rr)r-^ 
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if there^were no penalties for religious convictions. Mysticism 
is there latent in tHe"3epths of the world’s subcor^dousness^ 
It is what all sincere p”eo^“dfeam~l^'bl^^ earth hath 
not y et knowiit, ItJs coming and Js-W^UJ^el^ horizon. 

The modernist s in eve r y religion , are,.pmpann^-th^^ 
fotit^JErnst Troeltsch and Dr, Inge^ declare that Chris- 
tianityv^dt iSu.tQ-_.be.^saved.-ikm and excess ive 

institution alism, must return to the mysttc^^kandp oint. TrT 


y t J o ' 

Stripping off th e manj Jifeless accretions that ha^ 
progress, and inau^fate a hewlodetyTBased on justice and 
generosity. 

It is unfortunate that, at a time when mysticism is once 
again coming to its own, a theologian of the eminence of 
, Barth j regarded by some as the * Church’s greates t 
l iving thinker*,^ shou ld r emain a strange r to its true sp irit . 
a nd implicat ions. If we consider well, we wifl see that mystic 
religion has room for some of the fundamental motives of 
Barth’s theological crusade and his criticisms of it are some- 
what misdirected. For example, B^surthjoo 
states as psyc hopathic conditFons, and not states of con- 
sdgusnessJii^^ are m.a, d ;ual.,contact witjhj^gii^ 
ofeterna l real ity. It cannot be denied that some df the 
mani festations of m yfsnViRm have bee n too emotional. Its 
defenders have made jtpo much of the unusual and th# 
sp ectacu lar. The%iystic, it is true, looks to his person al 
experience, but he speak s of a reality which is o ver all and 
ygtin all, which is different from the world of space and 
'rime and yet its inspiring principle. Barth contends that we 
art m th e in r PT*^tic experience and 

God as the ob jective will^ lways -remain on the other side 
of experi ence- So long as we rest in experience, Barth tells 
us, we have in the place of God ‘the questionable figment 
of our thoughts’. If what Barth calls the ‘miracle of the 


* In his book on Tht Platonic Tradition in English Religious 7 hmght 
(1926) Dr. Inge pleads Tor the l ecognition of a third JX BtJRfjQto 
thoug ht and belief bv the^ide of the two great type s, which for . want of better 
names,* are nsnally called jjalhiol k-and Protestant* (p. v). 

2 Credo, E.T. (1936), p. vii. 
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absolute jEQnieiitiis.jiot-subjecti^ then mystic experience 
is not* it is the submission of the human to the divine, the 
Jputning away from all that is merely human and subjective. 
From the side of psychology it is a process of self-e mptyin g, 
when thejgacuumis-filledjSt^ con tent* "The charac- 
teristic features which Barth mentions about faith are those 
to which the mystics bear witness, t hat it is sui fenm Ss that 
it is its own _g uagantee. The real whichThe seSc^es from 
bqjondJtim and does nQL KeBngTb"tEe^ doubt 

or peculations hypoih esis.x>r-opinion. Brtinner in his Tkeo-- 
hff 7 / Cw/pdistinguishes three modes of apprehension: the 
scientific^^hich deals with external facts; the metaphysical, 
-which is concerned .with underlying principles : and a third 
mode, ‘when o ne no longer seeks with Philistine concerm for 
prac tical ;when one seeks not TOtlTccdd scientific 

objectiwttyj or with a serene aesthetic outlook upon the 
world, but with the p assion o f a drowning man who de sr 
per ately cries for help V It is the burn ing quest of the total 
personali ty on which the mystic flsola^^^^tm 

Tixe fun3amental emphasis of the Barthian theology is 
prqplwed in the mystic religion, for, in all its fo rms, it insis ts 
on^lgcondJripth*- E ven as we were bdftimhTbur tempo ral 
lifeS ^ must be ‘born again* into the life of spiri t. We need 
not wait for this second birth unti l the hou r-jDfLdhLVsical 
d^th * We can be rsfi ornthto eternity while In tim e. Plato 
^Sis us that, if a manirto enter upon ^e e^fimmorta l^ 
which is ^ life centred on truth* goodness* and beauty, his 
whole ^ ^Irok on the world mu^Be . jevi^edf ‘The soul 
^ust belSrned abou^ ray s of the true light are to 
fall upon it . TherenmiB rBe"a^onversIon* a new cr eation 
which i s not a mere extension of Qiej ^ 

The negative descriptions of the Supreme and the doctrine 
jaS mays which are said to be the characteristics of Hindu 
mysticism are employed to denote the distance between time 
and eternity * between app^rance and real ity* The pas- 
sionate antithesis between the real and the unreal, the true 
a^d the falser gives the u rgency to Ae religious effo rt* God 
M the unknown, the abscnutS y differenfl^^^^^^ who 

^nnot be com p re h ende d b y our concepts or reco gnii:^ by 
* Lecture IL 
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our midersta nding* *God is ever transcendmt 
xcmote^foreign, sxirpassin^, never in_ man*s sphere, never 
man*s posse ssion : whoso sa ys Gfo d says mirac Te?^ Man can- 
not jictermine God, for (jod isn£E^ubJe^J ievfir-„^^ pre~ 
dicaJaeZ He onlyHSe^^eia^^ or throu gh 

seeming contradictory desct^^ns. “ 

‘God, the pme limk^nd^pure beginning of all that we are, have 
and do, standing over in infinite qualitative difference to man and all 
that is human, nowhere and never identical with that which we call 
pG^ experience, surmise and pray to as God, the unconditioned Halt, 
as oppo^ to all human unrest, and the unconditioned Forwards^ as 
oppo^ to all human rest, the Yes in our No and the No in our Yes,- 
the First and the Last, and as such the Unknown, but Nowhere and 
Never a Magnitude amongst others in the medium known to us, God 
the Lord, the Creator and Redeemer — ^that is the true God.’* 


As God is the toj^lly oth er, knowledge of God must com e 
from Qpd himse lf. The Upanis^^ays: ‘HewEoiii.^^ 
chooses, by hi m the self can be gained/^ The power of tnith 
is identical witli God Hims d^ff^ hejOisclosure onEis ^ is 
aj^gift. It is God52mj05^^ 0 %. way which 

wc^n prepare for it is by sacrificing our life and all, by 
standing stripped naked before God. Unless the individual 
is wholly imp overished, he cannot earn h is saving. 

Mysticism reco^izes the double mo^ment in the reli- 
gious effort, how the supreme at once fitranates and disturbs, 
how it is very neared far awa^^ how it is^ once the fulfil^ 
ment of man’s hamre a nd its transfiguration. Con flict, dis- 
tress, sin are possible because we have- an.^.appreEension of 
somethiijgjdiysolute/ When we^truggle agai n st s inand di^ 
approve of it we Sre not altogether sinml. Even utter despair 
as echoed by the words *WhjL.h a s t t h Q U~ .fo T:sa keiu mer* is 
rendered possible by the impli cit faith in The 

infinite imposes on us acute tension and makes us feel how 
unworthy and carnal-minded we are. It does^ bring a sword, 
disruption, and discord. Religion Js,bsyn. i n >«^a gony . — The 
one cry of the man who ihas an ^pprdbension of the Absolut e 
and his own distance from ^j^mat he is ^ sinner, 

> Karl Bartb, Tie Efistk to the EmanSr E.T. by Sir Edwyn Hoilyas 


(1933), rv. 21. 

* Ibid.,p. 315. 


* Katha Vf. i. 2. 23. 
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When fee ls this utter isolation ^ he is miserable. But this 
tmgedy is also the glory of man. Even at the moment when 
he feels the utter transcendence of thejimne. he is i 
"I ts immanence . The very abilitv^>^man,tQj:em o^an 5 retain 
ah im pression o f God’s revelation^ his struggle to give visible 
expression to the^iyxniIHS~is the proof of the GQ.d LiiL.him. 
It is an exaggeration to assert that ‘the power of God can 
/be detected neither in the world of nature nor in the souls 
of men’.^ On such a view the human being entirely loses 
significance. The Catholic Church also hol ds that man h as 
not thejpoagerJx ^ salvation by his own effort s^ but adds 
that*^ heJW^.theJreedc mL_tQ ch j X)_$e bet acceptanc e 

andjt^fiisal-of^race. Such a view m ay be illogicalT Ibut it is 
certainly more significant. God is nQ ^ only t he unknown 
and the inacce,^sible-but one so muchwitEm'^human con- 
vScio psness that H isj otherness isjvividly felt. He is so terribly 
.nearl When we feel oiyxdifFerence from Him, it is H is 
transcendence that striK^ us. While the mystic will be ready 
to grant the infinite qu^ative ditf erence b etwceinigne^nd 
-^rniiy a nd the utter transcendence^o TGod nand a^^^^s^ of 
hislitter unworthiness or depravity in the presence of the 
SupremeT^e wi^^ is totally depraved and 

utter ly incapable of getting back to God . Even the suffering 
whfchcrusnes/vail^owers of resi stant does uot necessari ly 
effect the destruction of the sense that he is intended for 
a hi gher lif e. This sense endows the desolation with signi- 
ficance. In the religious e^rt there are two modes: one in 
which man is br oken nbm God; ano ther in which he is 
/festored Go d-l^ jong^as K is m revok, Tus jreaturelin Ss 

is a f etter. DeathiTliis fatc T^hen The crisis, wEicSls an 
essenfial”ii 3 e of religimii^Bfe, is overcome, when the man is 
at one with himsQl£i5ecause he is at on e with God^ jbe~has 
the consci ousness of the indwelling deity. How else can we 
account"fbriKe"^io y dfrdig^ of the p rophet 

gnd the apostle, of the seer and the saint, who teelThat they 
/ar^new men, no more^ broken in twa im.>with^ duality of 
thHiTifirdis^ly®(^^ it in g^p^ing terms: 

•There is here no fear, tor perfect love has cast it out . . . Here is 
refrihlff wMght wh i^ h iphafr is finite. 

* Romans^ p, 36. 
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jDi^ived also is that embarrassment which everything finite imposes 
upon infinity. Dissolved is the duality of our life by which at eveiy 
nibment we are pressed up against the narrow gate of critical negation. 
For it is thisL du^ity which g iyjss-us 4 o fear, which makes us appalled 
by the ambiguity of our being and by the riddle of our existence. The 
Spirit, which we have received and by which we have p assed from 
death to li fe, brings this duality t o an end.*; - 


Upanisad ^ 2 cy^ ^ahmaikayam^ there isjcto. fea r in Gojc L 
When the vision is attained, duality is at an end; the other- 
ness oL God-^ d our own otherness are overcome, *God 
hi mself and God on ly. This spirit of sonship, this new man 
jwmo I am not, is nr^ unobserva ble ex istential ego. In the 
light of this unobservable ego, I must now pass my visible 
and corporeal life,* Surely it is not necessary to look upon 
the divine a s t o ta lly unjike .jthe humati,^Qr Barth himself 
speaks oFbur present human existence as ‘itseiy[no|.jcteK^^ 
jret btariiig withlnJ, t_etemity unb orri’^lEte'mity and time, 
‘immorjalily-^^^ the Mah aikarata. ‘the two 

j^gether are found in thehumah beih g ; by delusion wc 
enter into death ; by the pursuit of truth we gain life eternar.^l 
Human life i s complex^ it is both confi isiotrand clarity^ sin* 
fulness and hope. When the Upanisads speak of ‘That thou 
art*, they do.4iot.4iu ^n that we are divine in. an easy and 
obvious way; they assert that divinity is the mani fest-destiny of 
man. ‘Asmat shalt then be manifest with effort and struggle, 
wlierr you shake off your ^latfiral ego. The death of the 
rebellio us ego i s the condition of t^Hrtkofthe-Son-ofGod, 
If there ar ejno cruSSxion^ will b cLno resurrections. 
'"‘""“’"Tte mystic wo uld agree that creeds and dogmas arc not 
^•J^fnbut what lead to faitET They must cease to be logical 

as the Upanisad says, if th^^o not transfigure 
Barth’s view that ‘the word which enters human cars 
is uttered by human lips is the Word of God — only 
when the miracle takes place; otherygise4t is just a human 
word like any oi her\^ isTcc^ptedT^ the mystic. Forjiim 


* Rmam§ p. 297, * Ibid., p. 301. 

3 imirtam caiva mflyiika dvayam debe prati^lbitam 

/ mpyur Ipadyate moto satycnipadyate am|tam. (ni. 174. 30.) 

* MmawSf p. 366. 
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the knowledge which is the illumination of is not 

an addition to his logical knowledge but someth ing whi ch 
Jxans&xms-iti WheiLim^exalts-ftith^ an declaresmat it fs 
ngiirCthica^ he is referring to the incommensurability of 
ethical progress and spiritual perfection, what the mystics 
affirm when they say tha t the spiritual c Qndition~4:akes~us 
be yond good and e viirTrSelspi^^ achieved by 

thee thicaL N as^ akrtak krtena. All work i s^^ust and ashes 
.for ^ • • 


Actions-lake placeJji -the world of jihe nomer^ can be 
expiate(j^nd«^oaed .&tLj3ial^^ phenomena. 

While all this emphasizes the distance between the empirical 
and the transcenfJen^l, the mystic religion affirms that there 
is a^relati on between the two.^ We can pass from time to 
^^tdmit^from appearance to reality; otherwise philosophy 
and rehgion are an irrelevance and there is no point in such 
passages as * Be ye holy even as I am holy* or *Be ye perfect’. 
If faitii liy^^ the call to which it responds, the responding 
itself is human. The capacity to reco g nize the self-disclosure 

o£4he divmeJsi^^ unSrstand the Word; we 

^n hear the summons from eternity, and that is due to our 
"^participation in the divine spirit. If the world and the soul 
are the creations of God, will not the Creator’s presence be 
evident in them? Time is the movin g image, o f ^fcernity^ and 
ex perience is the app eaiance...o£jhi^^ If we dig a 

ditch between the two, there can be no passage from the 
ope to the other. Barth is exaggerating the dualism to its 
breaking-point when he s^y^‘ Whenever mei^aim to be 
able to see the Kingdonfo^pra as a growiA^organism — 
or to describe it more suitably — as a growing building, what 
they see is not the Kingdom of God, but the Tower of 
Babel.’^ He makes out thatj^^U is the inert mass of human 
act mty as such ’.^ and so notEmg^harv^ for 

nothing de pends on us. ‘The of gTi^qa .Aepends 


* ‘Wcwrb bring men into rcktionship with a God whom thqr can com- 
prehend and mch a God h not the God who of neoessi^ doe^ miracles* 
(Rawaaf, p* 367). 

* Had., p. 432.. 3 Ibid., p. 467. 
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awakening — is of no value a nd ha j^oJundependent validity 
in Barth asserts the utter discon- 

tinuity of nature and grace and rejects any shadow of syner- 
gism or collabor ation of^e h uman soul w ith Grpd in the realm 
of faith. Fait h is a gift 6F the g race of God which calls us 
and" afTEtie same time gives us tfie^power to" respond. It is 
^ divine miracle, a hidden thing. Naturally Barth, who 
holds that the finite is incapable of the divine, is inclined 
t^niSEEaSteJtheSu^ TheXogos constitutes 

hi^ personal ijbL:. Virgin Birth' andTlRSurrect^ become all 
i mportant.^ As to why Jesus took over himan nature and 
died on the Cross , it ir'aTmysler y uhlSthomable by man. 
We can only sav that it pleased GoXso to do. God stands 
^joiitside the process and calls men according to His purpose. 
He creates crises in the lives of men and the affairs of man- 
^kind. He breaks into the course of events, as He did 
decisively at that point of history marked by the coming of 
/Jesus Christ. His choosing and being chosen have nothing 
to do with our growth or response. jGrac e is su perior to 
back to a'lcrude'ltype of Calvinism. ‘The 
Fall, with all its consequences, was predetermined ages before 
the Creation and was the necessary consequence of that pre- 
determination. The Almighty irrevocably decided the fate 
of each individual long before he called him into existence 
and has predestined millions to his hatred and to eternal 
damnation and with that object he gave them being.*^ 

This despair of human nature which underlies Barthian 
theology i? the reflection of the social situation. Any one 
who thinks of the way in which the most advanced States 
of the world are pursuing suicidal policies, with an utter 
disregard of the lessons of history and the counsels of reason, 
is l^ely to lose faith in human nature and talk as if irre- 
smible forces were hurrying us into inevitable disaster. For 
the blind fate of the materialists Barth substitutes the over- 
cuKng providence of God. God called Abraham from Ur. 
He brought up Israel out of Egypt. He gave the. law at 
Sinai. He raised up David to be King. He sent us Jesus 
Christ. Such^a view persuades us to believe that everyming 
that happens is divine, and for effecting changes in the world 
* Ibid., p. 59; iii. ai. 3. 
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jfte have to w ait for miracles^ Faitfak.. Jiowcven in the re- 
ihe4Himan^spirit^^ o f man for 

r^^gion. If our situation is desperate to-day, it is only the 
nem esis of our past mistakes and sin s. Self-will and charity 
arcTtTconflict in our institutions because tKej^Fml:bnflict 
/^ih ourselves. If civilization has broken down, it is because 
we still believe and p ractise the faith that a llis fair in the 
in terests of class^ .Bation, Faith in a Kingdom which* is 
-riot of this world, where life consists, not in meat and dr ink, 
but in ri^iteQusness, . peace ^J55I^^ i^ce js* 

With all its ascetic and other-worldly emphasis, mysticism 
^ more adequate to the facts of religious experience an d 
so ckl needs than Barthi^ 

*Ewry attempt on the part of the historical religions to 
regain universalily is bringing the^ the religions of 

In^hu. The increasing'Thterest in Indian religions is due 
to the consciousness that mysticism has hacL a^nore^success- 

hiLchancc .in^thffli.^ That it originated in India is now 

practically admitted. That it influenced the Western tradi- 
tion is not denied by the learned. That the mystical render- 
ing of religion has persisted there for a longer period than 
anywhere else is common knowledge. If thousands of the 
more open-minded among Christians and Agnostics find that 
these new ideas from the East have more power to quicken 
their religious aspirations, and if they hold that the teaching 
of Jesus requires reinforcement from these mature concep- 
tions which arc by no means unfamiliar to Christendom, it 
is a matter for rejoicing. Max Muller declared: *If I were 
to ^klSSyself, from what literature we here in Europe, — ^we 
isdbo have been nurtured almost exclusively^ on the thoughts 
of the Greeks and the R omans^ and of one Semitic race, the 
Jewish, — ^may draw that corrective which is most wanted in 
order to make our inner life more perfect, more compre- 
hensive more universal, in fact, more truly human, a life, 
not for this life alone but a transfigured and eternal life, 

I may warn tlic Western reader against much that passes for Indian 
-4isd<»n in Europe and America. The highest mysticism of India is thoroughly 
nticnial and la aaaociated with a profoundly philosophical culture; it h^ 
nfliking in comnKm with esoteric quackeries. 
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^gain I should point to India.** Perhaps Christianity, which 
arose jDflit^^aiiJEastern background and early in its career 
got weddeitojChaefiodRom^^^ may find her rebirth 

to-day in the heritage of India, — “ 

“~TM^dmmg togetSeF of two great civilizations not so 
widely separated in some of the main sources of their 
strength has caused some harsh spiritual discords, political 
tragedy, and personal agony. It has, however, unrivalled 
opportunities for the shaping of the future. Indian life and 
thought have been transformed and her mind has been given 
a new direction. If, before it is too late, India's legitimate 
hopes and just aspirations receive their fulfilment, her in- 
fluence on the British Commonwealth and the world at large 
will be exerted towards the development of a higher quality 
of Ufein the individual and the establishment of a world 
.edmmonwcalth based 0 ^ t h eJ dcak- of sp irit. political 
subjectibnlias not coippletely deprive d te"ol^er^^^ The 
present Viceroy of India, Lord LinufE^w, addressing the 
joint meeting of the Indian Science Congress and the British 
Association of Science in Calcutta early last year, said: 

‘Even the most enthusiastic believer in Western civilization must 
feel to-day a certain despondency at the apparent failure of the West 
to dominate scientific discoveries and to evolve a form of society in • 
which materia! progress and spiritual freedom march comfortably 
together. Perh^ the West will find^ India’s more general emphasis 
on simplicity and the ultimate spkmiality of things, a more positive 
example of the truths which the most advanced minds of the West are 
now discovering. Is it too much to h<^ that you, gentlemen, will be 
a channel through which India will m^e in an increasing degree that 
contribution to Western and to world thought which those of us who 
know and love India, are confident that ^e can make in so full a 
degree r 

* C£ W. J. Grant: * India indeed has a preciousness which a materialistic 
age is in danger of missing. Some day the fragrance of her thought will win 
the hearts of men. This grim chase after our own tails which marks the 
present age cannot continue for ever. The fiiturc contains a new human 
urge towards the real beauty and holiness of life. When it comes India will 

be searched by loving and defended by knightly hands.* (T^ Spirit 
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THE MEETING OF RELIGIONS 

I 

T he different religions have now come t ogether^ and if 
they are not to continue in a state of conflict or com- 
uetition, they must develop a spirit of comprehension which 
win misiindei^Sndm^Ia^^ 
themJngethiXjais^ ^ji^^ tru th. Such 

a spirit c haractenzeJ die devdopment of Hinduism^ which 
has not been interrupted for nearlv fifty centuries. The past 
strength .an d continuity, of Hindu culture ,^ as well as its 
Mesent i^eakaess and disorder^ are problems of equal in- 
/ferest. Nor does the weaknes sjrcallyy CQ i ^^^d ^ k t the s trength. 
Hiiuiuis ni3L a^y irat^heri- 

tance bF^t boughiJui^^ ever y race inJbidia 

has made j ^di stin ctive contributio n. 

From the exca^Sbns of HS^ppa and Mohenjo-daro we 
find the first available .evi(| 5 ja<ie on Indian soil of a developed 
urban life, of images of-pottery which ahow thaLtheJm man 
fSnTTias not gained much in de xtexity f rom the lapse of 
ages. From the ske letal- m^eri^j35S^ithe^ t here, four dif- 
fi^ht races could beljbtfimed, *pro t6?[us5aloid^^^M ^ 

Mongolian and /Vlp inej although the twolatter arc 
represented by only ontrsk ull of each ty pe*.^ Th^nhabitants 
^ the area seem to have Ifed^ less ptg^eful liv^ , 

Instead of contmually fighting for t hrir eYi^tence. ‘No W- 
.dence exi sts aslh^umey^jeff the cities b eing repeatedly sacked 
a nd bprn t.^3 featur^g^of mod ern H induism *are de- 

fived from very primkiv6^sources; they perhaps date back 
even to a period anterior to that in which the people of 
Mohenjodaro a ^ Harappa built their great, brick citie s!*^ 

* ‘What peculiarity distinguishes India from the rest of the existing world 
is the strong survival of direct inheritance from the remote past* (DodweU, 
Mia (1936), voL i, p. ijl 

* Ernest Mackay, Tie Mus Civilisation (1935), p. 200, 

* Ibid., p. 14, 

^ Ibid., p. 96; cf. Dobell: ‘Hindu civilisation is the last great civilisation 
of this kiijj^icrsTnvi^/fte roots go back into that ancient world which came 
into b^g in Sumer and Egypt; and the orthodox Brahmin of to-day would 




THE MEETING -OF RELIGION $07 

relics we find the figure of Siva oiTlill^ og a t 

‘The w^hip of the mother goddess is 
Indian colt;TOd probabjy^ e^ dsted in the country lo njg before 
'the arrival of theJndus^..,^m Iley~pe6pe« It is probaoly true 
also o f tree womh ip* • . * ^iisualw ^ also mherent in 
most'^muSwIc^ andTias existed inTndia and 

elsewhere for so long that its origin is untraceable.'^ We 
come across representations of crossJegg^ figures with 


worshippers kneeling right ^jjdrleft, »^ <!?ifecrpe nts)y of pippal 
trctlHcusreligiQsd)^ andof animals, the bull, the el^hant, and 
^lie rl3no5exps,‘ tTiough ^ th^^ is now„ extinct in the Indus 


’raJfey, .Obviously the different races and religious cults lived 
■4n'"harmony and..ad.ofite<ian-^ttitud e. of live an d let live. 

We are on firip^ground when we pass to the period of 
the i^eda and the Atharoa We find in them echoes 

of conflicts between ''diff^enJSffisLand their final reconcilia- 
tion, an age of intense change in the general outlook and 
the conditions of life. As the Rg Veda has it, ‘Lo, the 
supreme light of lights jjjOomejHiriraried-awafe^ is born, 
^wide ^manifes^T^^oSo^^ second millennium bx. the 
Dravidia ns were scatt^ro the cTughout the continent and had 
developedTluprc^^SatlSn. The Vedic Aryans/fiad con- 
flicts with theDsapsJwhom they described asjipseMs(i 2 «ii:^) 
which is obviously a reference to their ja^al type. The 
Vedas mention with disapproval the wors m^ax>f the Pha l- 
lus. Conflicts between devas and asuras afenequ^tly men- 
^ioneHT^ In Rg Varupa and Mitra are called noble 


^su ms (asurd Deities li ke Indiil/Seem tb belong to a 

half-barbar ous peo ple, While Varuna 
and Mitra suggest a/somewhat highe^ level_of_culpJtre. 
Ultimately the </ruijyQrove ou t the asuras^ theiFrrvSs.'^ In 
reality, however, they were accepted by the Vedic ^yans. 
While the Vedas represent the reljgjon of the clas"^, the 
masses CQntinuedr4Q-WJCu:sHp-4beir4imdfrmn Y aksas 

probably find far rnorelnToifnms^^ or Memphis than with 

the modern educated Europe^ ^India (1936), vol. i, p. i). 

® Ernest Mackay, The Indus CwUisaiton (1935), p. 97. 

® Feia^ i. 108. 6, x. 1 24; Tesjur Feda, v. 4. i. 

® vii, 65, 2; in Jthawa Feda^ i. 10, where Varuna is said to be an asura 


niing over deities. Sec also Jaiminiya Brahmana^ iv. 152. 
* Saiapaihu Brihmana^ xiii. 8. 2. i. 
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and Nagas. Behind the faga^ of Vedic cfthcSdoxy and its 
tendency to abstract syiabolism, an extensive and deep- 
rooted system of popular be%fs and cults^d a decided 
tendency to anthropomorphic presentatiprfprevailed. The 
^edic religion, however, absorbed, esab^ied, and preserved 
the types and rituals of older cults. Instead of destroying 
then^ toJls^^wn requirements. It took so 

mpfech from the social life of the Dravidians and other native 
iriiiabitants ofTndia that it is very difficult to disentangle; 
thejoriginS’^ryan elements from others. The interpenetra- 
tion has been so complex, subtle, and continuous, with the 
result that there has grown up a distinct Hindu civilization 
* which is nei ther Aryan ii oj;j 9 ravidkmnc^ Ever 

since of Unity has hovered 

-Ovcpthe scene and- ha unted the imagination of th e leaders. 

A theoretical explanation was put forward in the Rg Veda 
dor this attitude o^ cceptan ce-of other .cults. *The real is 
call it by various names^Agni. Yama^ 
i M i tari^v an.*^ Again, ‘^ests and poets with words make 
1 t?TOmany the hiddet;^ t^lity which is but one’.^ The one is 
okcn^f ( vadantt) or imagined (kalpajantiS^ different 

view, 


The Upanisads adopt the same view. ^^he 

-pemiitfed* The light efabsokrtentruti^^ 
as it passes through the distorting medium of mima n nat ure. 
In the boundless being of Brahman are all tKeTiving powers 
that mtn have worshipped as gods, not as if they were 
standing side by side in space, but each a facet mirroring the 
jwfaole. Th e difierentdrit ^ are sym^ ^ols^of the fathomless. 

This liberal attitu 3 elT^eptedJ)ylSu 33 Ka^ upon 
a time, Buddha relates, a certain king of Benares, desiring to 
divert himself, gathered together a number of beggars blind 
from birth and offered a prize to the one who should give 
him the best account of an elephant. The first beggar who 
examined the elephant chanced to lay hold on the leg, and 
reported that an elephant was a tree-trunk; the second, faying 
hold of the tail, declared that an elephant was like a rope; 
another, who seized an ear, insisted that an elephant was like 
a palm-leaf ; and so on. The beggars fell to quarrelling with 
* ^^4*46. ® Ibid. X. 114. 


THE MEETING OF RELIGIONS 509 

one another, ^,.and the king was greatly amused. Ordinaiy 
teachers^^o have grasped this or that aspect of the truth 
quaiT^l^ith one another, while only a Buddha kno ws the 
wl^^Ia^Ia^theological discussions we are at best blind bc^-» 
%h ti ng :-..wij 5iL one a nQthefr~’^E4i&-cemplet^ vision is 
difficult and the .Buddh as ye'^rar e. Anoka’s dictum repre* 
^nts the Buddhist viewJ^THe^ho does reverence to his 
own sect while disparaging the sects of others wholly from 
attachment to his own, with intent to enhance the splendour 
of his own sect, in reality, by such conduct innicts the 
severestii^iy’--om,Ma.Q5^ sect/^ 

In China the three religions Taoism, Confucianism, and 
Buddhism have so far^^lted into one another that we cannot 
..separate them easily.^ If the Chinese practise the rites and 
revere the doctrines of Taoism, Buddhism, and Confucian- 
ism without being disturbed by the knowledge that their 
theologies are mutually contradictory, we need not be 
puzzled, for this is the great tradition of the East. Three 

i s quite a re^ii lKie 
The averag<^ Japanese 
as well as in a Shinto 

The spread of Hinduism is described in the epics of the 
Rdmayana and the Mahubhamta. Though in them the fiicts 
of history are obscured in a haze of legend, they represent 
the great a^e of conflict, emigration, and adjustment out of 
-lyhi ^a civilization with old idea sJaut-newaccents emerges. 
By tKe^timc the cultural conquest of India was over, the 

^ Tikis attitude of Buddhism luis not changed. Professor Pratt, after years 
of study and travel in the East, writes: ‘The attitude of the great majority 
ojf'Buddhists towards Christians and toward Christianity is one of genuine 
'friendliness. If there is to be a fierce and long continued war between the 
two rdi^ons, it will be ail the work of Christianity. For its part Buddhism 
w^uld be only too glad to ratify a treaty of enduring peace, alliance and 
mendship wiii its great rival” {ITir Pilgrimage of BudMismp pp. 735-6). 

* *Tht Scholar followed Confucius, the contemplative ir^use sought 
^^ha in the mountain monasteries, the simple and ignorant pojjuka wor- 
shipped the Taoist JJ^een of Heaven and a multitude of other divinities, to 
avert •calamity” (Fitzgerald, CMm (1935), p. $6^*). mme pro- 

nounced himself in favour of or in opposition to any deity. Tlie Ttoisti were 
always ready to acknowledge any deity who commanded popular feeling and 
accord him a place in their pantheon. 


ways to the oiic.g0a4--^^^iTtualJm 
lyititude f or the c ultivated Chinese, 
^worships in a Bud dhist fcgar^ emgle) 
miyaj^hrine). 
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civilization developed altered values. A strong inrush of 
devotional feeling pervaded the whole atmosphere. Worship 
was paid to the Supreme under different names. According 
to the Bha^avadgttd the Supreme accepts us as we arcj no 
matter how wq^jp^oach Him, for all paths in which we 
may wander are His. In the supreme vision which Arjuna 
he sees the different deities within thg boundless form 
of the Supreme. 

/ The Puraj^as continue the tradkioi^ The Supreme, which 
/is essentially one, according ^^fyisnu Purdnay assumes the 
n |Tng^ of the time of Cr eation, of Visnu while 

maintaining and of S iva at the^im e^ o f destruction.^ It 
is said thatTh ^~apdsnc~'r E0iaiSIi^yed. -inIlndia 4 n.j^ 
and the Syrian Christians- -of “Makbar claim to have de- 
scended from Christians converted by St. Thomas. The 
other account that their Christianity came from Nestorian 
missionaries is resented by them.^ Eusebius (a.d. 264-340) 
in his Ecclesiastical History^ writes that Pantainos, who was 
sent to India to preach the Gospel of Christ, ‘found that the 
Gospel according to Matthew had been introduced before 
his arrival, and was in the hands of some of the natives who 
acknowledged Christ’.^ Many scholars hold that by India 
in this passage is meant Southern Arabia. There is a tradi- 
tion in Malabar that in the middle of the fourth century the 
‘Katholjikos of the East^ sent a merchant, Thomas of Jeru- 
salem, to Malabar. Possibly this Thomas was the real 
founder of the Church who introduced Syrian customs. 
When in the fourth century the Sassanid Emperor of Persia 
bp^ 2L cruel persecution of the Christians, ‘a number of 
them with Bishops and Clergy fled to the more tolerant 
Hindu princes on the Western coast of India’.® There are 
copper plates now in Kottayam granted by the king of 
jSfanganore, which confer on Christians privileges of the 
highest caste and freedom of worship. The first Christian 

* smisthityantakaranim brahmavisnu^ivabhidhto 
u samjikffi yati bhagavSn eka eva janardanab. 

* ‘We must leave the apostolic origin of Malabar Ckisdaixity as a 

dottbtfiil %end* (Adrian Fortesene, Th Lesser Eastern Ckurckes (1913), 
P* 3S^)‘ , ^ V. 10. 

^ M^CmEky Jndem India 

* Adrian Fortesene, TAe Lesser Eastern Ckurtkes (1913), p. 358. 
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Church in Travancore was built by generous grants from the 
Hindu king. 

Two races of Jews^ white and dark, have for long been 
established on the south-west coast of India and received 
^charters granting them freedom of worship from the Hindu 
princes.^ Referringwtoj Jiese charte.r s in the Christians a nd 
the-JewSs Dr. Fortescue writes: ‘both are interesting proofs, 
of the characteristic tolerance of Hindu kings’.^ 

Sarh kara (eighth century a.d.) is sa id to have re-estab*^ 
lished six diffe rent reli gious cults {sanmaiasthapandedryay 
To the, dpgnaatic mind ^SikarT^uId seem to be either 
hypocritical, believing in nothing, or essentially lacking in 
the quality of faith which for some absolutely excludes the 
possibility of holding two or more religions to be equally 

2 lid. Samkara did ,,nat..bdlieve-4n---a-^ denied the 

istence~o£lE.is^r4vals. According to Sana’s Harsacariia^ in 
the retreat of Divakaramitra were assembled Jains, Bud- 
dhists, materialists, followers of the different philosophies 
and theistic beliefs. Yuan Chwang relates that King-Harsa 
inka lled statues of Buddha , Sun-gojdy~ai:vd^ This non- 
dogmatk attitude has persisted in Hindu religious histor)^ 
Bilvamahgala writes: ‘Undoubtedly I am a follower of Siva. 
Let there be no doubt of that nor of my due meditation of 
the five-lettered text sacred to Siva. Nevertheless my mind 
instantly revels in recalling the picture of the beautiful face 
of the child Krsna^ beloved of the gopi maidens.’^ Appaya 
Diksita says: T do not find anv difference in ess ence between 
5ivaah& Jord oLt he world and Visnu the spirit of the uni- 
y erse. Yet my devotion is giveri to !§iva.*^ 


* Jsiaik Joumait N.S.> voL vi, pp. 6-14. 

^ The Lesser Eastern C^urchs, p. 363. 

^ hivivayam na ihalu tatra vicara^iyam 

pancSkfari japaparS JiitarSm tatopi 
ceto madiyamatasiktisumSvabhasam 
smerananam smarati gopavadhukiferam. 
mahekare va jtgatam adhilvare 
janardane va jagadanuratmani 
m vastubheda pratipattir asti me 
''jathapi bhaktis tarunendwlekhare. 

' The oneness of tbe thr ee gods Brafaml^ a ad„^iva brought out by the ' 

mystic symbol Aum, where A represents jSl^ifnu, U &va, and M Brahnaa. 
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The followers of Zoroastrianism, when they were expelled 
from their country owing to Mohammadan persecution, took 
shelter in India and tc^ay they are found nowhere else.^ 
They- are said to have landed in Saiyan,. about the year a.d. 

through the 

^iste ace of the Hindu ruler. While the Parsecs came as 
""fUgrtiyeSi^he Muslims and the Christians came as con- 
querors. 

T^"' Hindu attitude to Islam was again the same one of 


‘The people [of Calicut] are infidelss consequently I [Abdul Razak, 
Ambassador from the court of Persia about the middle of the fifteenth 
century] consider myself in an enemy’s country, as the Mohammadans 
consider everyone who has not received the Qur’an. Yet I admit that^ 
I imet with perfect tokra tion, ^d even f avour; we have two mosquesj 
jMt^are allowed to pray in public.’^ ’ 


Though the religions of Islam and Christianity by their 
militant attitude occasionally provoked similar developments 
in Hinduism, its prevailing note continues to be one of 
understanding and acceptance of the bona fides of other 

fei thsr l^te aakrsn a experi mente d with different faiths, tested 

/fhem in his Q:^n person to find out wBilTs^f' enduring 
w orth in meditated on the QuPIiT and practised 

the pr fscrihpd studied 'Christianity, and lived like 

j^’"^£hri^an_ ;jt^orite. Buddha. Christ, and Kr sna^ he de-^ 
:larcd, were forms of the Supreme and they'are not all T he 
^nks of the RSLmakrs^a Order jom in any worship which 
^ pure and noble and celebrate the birthdays or Krsiia, 
"Christ, and Buddha. Ram Mohan Roy instructs that the 
Bghmo Sam af should be a utuvcrsal house of prayer open 

!■ i rtrr - TTT i- rolnnrj race Of 

nation. Over the door pf Santiniketan, the home of the 
Tagdra, runs an inscri ptiQn. not only T n this plj^cc no image 
is to b e adorje5!^l^£^also''*^d'.n^^ faith is.^ Q be 
,dj^pised% ^ndh^ sa^^lf' I were asked to^fine the Hindu 

/ *TKe Penian or Farsi fugitiveis, after unHcrgSagnuincrous ixardsbips and 
incurring destruction succeeded in gaining the shores of India^ where 
rights of shelter and settlement were conceded by a Hindu ruler’ {Eisiery 
ofth^Panis^ by Karakt {1884), voL 4 p. xv). 

* Mumy» bumtriis md Trmek in JsiMf vol. ii, p, 2o, 
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creed, I ^ould simply say : Search after truth th rough non- 
■ violent n^ns, may "notbelieve i n God and still call 

himself z .Himhar; Hinduisrn is a relentless pursuit after 
tmth^ religion of truth. Truth is God. 

Ceimhijf Goa we have knowntjPc^ l ot truth we have not 
He wrote recently in theT^^fr^;?: 'T believe in 
the Bible as J- believe i n_. the Gl tj. I regard all the great 
i^hs of the».world as„ e.qually true with my own. It hurts 
me to see any one of them caricatured as they are today by 
their own followers.’ For a true Hindu there are few places 
dedicated to God in which he may not silently worship, few 
prayers in which he may not reverently join, 

result of this tolerant a uitude, Hinduism itself has 
^ mosaic of jRiost airihe types and stages of reli- 
gious aspiration and endeavour. It has ad apfe5Ttiei rwith 
infinite grace to every human need and it has not shru nk 
from the acceptance of every aspect of God conceived by 
man, and yet preserved its unity by interpreting the different 
historical forms as modes, emanations, or aspects of the/ 
Supreme. 


No country and no religion have adopted this attitude 
of understanding and appreciation of other faiths so persis-, 
tently and consistently as India and Hinduism and its offV 
shoot of Buddhism._ What is ihi s^ttitilde 
matter of charity or mdiffercnce or policy.^ The cynicism 
of Gibbon is well known: ‘The various modes of worship 
which prevailed in the Roman world were all considered 
by the people as equally true, by the philosophers as 
equally false, and by the magistrates as equally usemL* The 
atheist Julius Caesar and the agnostic Tiberius represent 
the attitude of indifference of the Roman patrician society. 
The modern critic would say that men so well placed as the 
aristocrats of Roman society did not need any divine assist- 
ance. It is the serfs and the slaves, who are. expected to 
carry out meekly the commands of the rich- and the powerful, 
that require the aid of gods. A Tiberius could say, ‘Let the 

® *4 April 1924, 

* Cmimp^ary /Wm# ed. by Radhakrisiman aad Mairlscad 

(193^), p* 21- 
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gods attend to their own affairs.’ But the sufFeripg masses 
sunk in misery and servitude who wer e Vithout ^jKLmlhis.. ■ 
;#orld’ must be provide3'^itirOTR5fKe^^ in which they 
can lay their hopes. It is religion that is disbelieved by the 
classes and forced on the masses that provokes the remark 
.pfiKarl Marx that 'religion is the soulof^-soulless conditions...! 
the heart of a heartless " IH 

'is the cry of despair wrung out or inniimeHBie^ffenng 
souls to whom.alljwfcf4fe^ is a dream. 

The Hindu attitude is not^the outcoras*»i>£~^c^^ 
which despairs of ever reaching any stable trSflirTfTSe most 
we can hope for i s a reiatiy etruth^ a provisional hypothesis,, 
we^nnot claim finiIi gQ?r^sQluteness fo r -a ny view. Where 
/ftothing is certain, nShi^ matters. Where there is no depth 
of c^viction, tolerancfiis..ea.sy tD,attain. If we are impressed 
byXur common ignorance, we may be bound together even 
^Kough it may be in a feeling of despair. Some modern 
sceptics who look upon religious views as wish fulfilments 
reveal our kinship with one another in our deepest needs. 

The man of mith, whether he be Hindu or Buddhist, 
Muslim or Christian, has certainty, and yet there is a differ- 
ence between the two pairs.* The attitude of the cultivated 
Hindu and the Buddhist to other forms of worship is one of 
sympathy and respect, and not criticism and contempt for 
their own sake. This friendly understanding is not incon- 
sistent with deep feeling and thought. Faith for the Hindu 
^bes not mean dogmatism. He does not smell heresy in 
those who are not entirely of his mind. It is not devotioij 
that leads to the assertive temper, but limitation of outlook, 
hardness, and uncharity. While full of unquestioning belief, 
the Hindu is at the same time devoid of harsh judgement. It 
is not historically true that in the knowledge of truth there 
is of necessity great intolerance. 


* Crifictsm nfBegers PiUosopAy of Law* 

® Coimt Hermann Keyserling wdtes: ‘Tke orthodox Christian in his pre- 
sumption, which makes him believe that dogma in itself embodies salvation, 
wants to convert, €i)iu fue coite, everyone who has a different faith, and in 
the meantime he despises them. I have never met a Hindn who did not 
believe absolutely in some form of dogma, but on the other hand, I have not 
met one who wanted to convert anybody, or who despised anyone because 
of his superstition* {TAc Travei Diary of a PAilosopAir vol. i, p. 292). 



THE MEETING OF RELIGIONS 


315 


When the Roman Empire had brought under one rule 
the multitudinous peoples of western Asia^ north Africa^ 
and southern and middle Europe, it did not interfere with 
their beliefs and practices unless it suspected political danger. 
In the West, toleration prevailed in many periods, but it is 
traceable to intellectual curiosity and more often to political 
expe^ncy. ConsideraliQmfbiLki^^ a cul- 

';te^raL.imnd. The wisdom of the Athenians, of whom 
Pericles said, * We listen gladly to the opinions of others and 
do not turn sbuF 1 acEsl 5 h'"tKdse 'who disagree with us\ is 
the product of the^opd breeding of the mind. The Greeks 
inherited al'tradit ion o f gods.,aud,Titea,.which^th adopted 
foproe staWHlj^fiLthe State. They welccmed-othergods so 
dong" as the securi^ o f t h e S tate, was unafiected, ‘This 
stranger also, I suppose, prays to the Immortals,* says Peisi- 
stratus ii> the Odyssey^ ‘si nce all m ^JhamJtieed 
XgpejSixpn o bse rves : ‘That religion is trju £^£a£^..eadi. man 
th^-rftliginn of his own country .*^ The Greek 
temper recognized reIigious%^fy, but did not impose reli- 
gio us doctrin e. The political bias, h owever, led iOL^ccasional 
intoferanceT^The Roman magistrates, according to Gibbon, 

‘encouraged the public fes^pd^ which humanise the manners of the 
people. They managed the arts of di vination as convenient instru- 
ments of policy; and they respected as the hrmest bond of society the 
useful persuasion that, either in this or a future life, the crime of per- 
jtwry is most assuredly punished by the avenging gods. But whilst they 
^knowledged the general advantages of reliff on , they were convinced 
that the various modes of worship contri buted alike to the same salu- 
tary purposes; and that In every country the form of superstition 
whichTiaJrSxived the sanction of.,£imsLaad^ was the best 

adapted t o the climate and to its inhabitante .’^ 

"^the second century a.b. a great emperor persecuted 
/Oiristianity not so much out of lov^fpr GQd..aa mr reasons 


X!hristianity not so m uch out of lov^fpr Godas for reasons 
'^xLSiate. 

The Roman Senate sanctioned in 204 b,c. the orgiastic 
performances of the Great Mother of the gods which were 


* iii. 48. 

3 Bicim sni FaU rf Mme, ii. 


Mm, iv. 5. 26. 
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introduced into Rome from Phrygia. The mystery religions 
of Isis, of Mithra, of Cybele were established in the eastern 
part of the Mediterranean. Greek philosophy made itself 
felt in Rome spen after the close of the second Punic war, 
and Stoicism<was the result. In m an dwells the worl d reas on 
w e all ar e^ in the striking phrase of EpictetusTTragments 
"^of Godj. The Stoic teaching fitted admirably j he religious 
practice of the ^Rongn7®mpire^ lT"tEe^3friioie cosmos is 
animate reason^ evety^^a rt of it is alive, ' 

the, diffjerejit^uto the worship 

jrf rhg^etie Supre me. 

'-'''*There is one supreme god,’ said Maximus of Madaura, ‘who is, as it 

were, th e Gcd ahTmiffl all. The powers of the deity, 

diffused through the uni verse which he has made , we worship under 

names, we are_all ignorant of his true name. Thus it happens 

that^ivhiie in diverse supplications we approach separated as it weie 

^.isemin parts of the Divine being, we are seen in reality to be the 

worshippers of him in whom all th^^pajjts-are-one.’* 



,The British government in India desires to offend no 
.^eed and give no advantage, as far as that is possible, to 
iis It is anidous to hold the scales even 

,^jb6ugh it is difficult to say whether it has always been suc- 
cessfuf. The Hindu view is not motived by any considera- 
tions of politkftlrexpedfency. It is b<jpnd up with its religion 
^nd not its po licy, 

IV 


It is not a mere concession to human imperfection, a vague 
sentiment for human weakness and sympathy with human 
error, thikfmakes the Hindu shrink from hnposing his views 
on others. If men feel safe and cosyfo^heir little religious 
dug-outs, it is not for us to pull them out, though it is a 
matter for rejoicing that we remain outside: such is not the 
Hindu view. 


he Hindu attitude is based on a definite php^^phy of 
that religion is a matttp^f personal 
alization. Creeds and dogmas, words and symbols have 
"only an instmjn^tal value. Their function is to aid the 
^ EiSm Carpenter, Cmfaratm Rcli^on (1916), p, 35. 
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growth of smpl’*'hy supplying supports for a task that is 
strictly persIfiaL and its life consists in 

freaking free from conventions and penetrating into true 
t)eing. The’ formless J^az£^p£,,^j>irkuaHi^^^ be ex- 

prcsse^ri^Jaiamm-^ We tread on air so thin and rare 
do not leave any^,yiriWe_fbo^^^ He who has 
ixn the real is lifted above a]^arrowrLess.j.-i:«^ and 

contin gencies. " WEeiTyj^are anchored in spirit we are re- 
^lease ^in the words of the Im katton^ from a multitude of 
.Aj^h0rity__ is no longer^bjn ding, .aod ._.rit.uaI..is-„no 
*iong«r-ar gupport. The name by which we call God and the 
rite by wh ich we appro ach H im do not ma ttc,t,much. Karl 
^Heim,^d:€c lares that for th e mystic, ‘at the peak of ecstatic 
gnince, all thoughts oObc person of Jesus are lost and 


_ le soul sinks into the o^;gan^H he divine un ut tcrab le*.^ The 

iscn^ of '"the present reality" of God’ and the joy oFTIis in- 

dwfJlin g make the m.vfttic i n diff erent to all questions of 

Toleration i$^-tli£.JKHHage-..wh^^ mind 

to the inexhaustibility of the Infinite. 

^OnlylrTthe experience of the g re^st cor^epaptati ves do 


have the pure apprehens ion of utter 

.surrcntkr^o f the creature to, the uncreated spi rit .The use 
of symbols and ima ges is forced on us by our nature. O ur 
thinking and feeling are intimately related to the world of 
things igj;^?!^!fich we live. By reference to things that are seen 
concre te for m to the intuition of the real jjyjtbat is 
Symholkmris^n E ssential part of human J ife.^ the 
only possible response of a creature cQnditioned JpqUime and^ 
spac e, to the timeless and spaceless rea lity. Whether we pin 
"shocks stones or abstract thoughts and 
jjotfons we are using concrete symbols^whi ch are impoverish- 
ments of the Supreme. In the fetish we have in a crudeTbrm 

, -■•“■r*' t- r* t ' C - ^ ‘ t T 1 • 


highest symBbls are only symbols, signs of an enduring 


* Spirit and Truths p, 106. 

* Cf. Whitehead: ‘Mankind, it seems, hasJir'fiGd a symbol in order to 
express itself. Indeed, expr^ik^ is symfaoKsm . . . Symbolism is no mere idle 
fancy or corrupt uegeneradon, it is inherent in the very texture of human 
life, jyinguage itself is j^mbolism* {Symhiism (19*8), p. 25). 
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reality which is larger than man’s conception or picture of 

"it."' 'St. Thomas observes: 

Tt is agreed that whatever is received into anything is therein after 
the mode of the recipient: and consequently the likeness of the divine 
essence i mpres sed on our intellect will be according to the mode of our* 
intellSt: and the mode of our intellect falkikort of a perfect reception 
of the di vine liken ess; and the lack of perfect likeness may occur in as 
many ways ^^urdikenessjnajr occur.’* 

A system^dogma is nothing less thari a closed circle whose 
more^of^ss narrow limits are determined by the mental ' 
sp»{5e of its authors. A temporal and finite form of symbol- 
cannot be regarded as unique, definitive, and absolute. 

1 hough each social group haFit^ ^^mKEIiiid rites, its 
vision oCaaideaLsodety, its City of God in which citizenship 
^isppen to all members of the group, we cannot attribute 
to that with which we happen to b e familiar. Truth 
^ always greate s-tharL man’s reach; there is more in G od 
than we know . TEe“s^s spe^ of the *]5jv^e Darl^Tai^ 
their revere nt agnosticism is a more fiping^lfiffigFthan the 
/flippant vulgarity with wfuch some dogmatists speak of divine 
mysteries. The Divine Reality is determined by amumber 
of int^ectual co-ordinates ; and their justification is in those 
whe n the. Ijjtgld and we catch a glimpse 

^afthiiAbsolute. There are many possible roads from time 
to eternity and we need to choose one road. 

Growth in-religimi Js a vital p rocess. We start with a 
Jimited-asp^pt;' and if we steadily and with faith pursue it 
we get to the i mmeasiu:able re ality. The doctrine we adopt 
and the philosopiy we^ofess^ulodiot-m^-ten any ijiore than 
the language we speak and the clothes we wear. The fol- 
lowing texts, ^"t rie i r xa i T^asily bear out this 

fact: 


^^^.x-^any names have been given to the Absolut^^ by the learned for 
'pmcdcaI|Kftposes such as Law, Self. Truth.’ 

‘It/iS^^caI!ed Person by the SSipkSp thinkers. Brahman by the 
ypdantinsf^ure and simplg^jconsciousness by the.JS^ijilanavadins, 
Sonya by the^IJihilists, the Illui pinator by the worshippers of the S un. 
It is also called the Speajfcer, the Thinker, the Enjoyer of actionsaml 
the Doer of them.’ ' 


* Summa ThoUpca, iii, q. 92, a. i. 
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‘Siva for die worshippei^ o£Siv% and Time for those who believe 
in Tim^dpne.’* 

The Bhagavata says: 

‘Just as one substance witi 


ihr< ^h the apprehensjopK^ the senses wo rking in different way^ 


e^cFf^ the 

diffelinirscr^ 



many qualities becomes manifold 
It ways, 
through 


peace of a religious so ul it is not necessary that 
De perfeci^^ be sur e. We need 

hQlf-^"^Il-k nowing, but we c annot remain in doubt_^ of our 

wn belief.' 'A^ording to t^SlSliagavM^i^^iYmWost who 
worship other p^is ^anwdevatikX ancestral deities, ele- 
mental^jyaiK^^ wit h faiths then their faith is 

Jijstilied, for the Diviiy^ ccepts every form co nceived b y the 
worshipper. L<Mfat th^^ittitu^ of ji^us^ to the TJoman 
ce ptunonj^ ~TKa^ not ibund so great faith^no, not in Israel/ 
Any one who lives in the sfio xit of profundity, of abso lute 
Inner sincerity, will gain in spirku ai statureTLuthcr refers 
to it in the Larger Catechism \ 

‘Only th^.^idt.a nAt miit .o f, t h e. b .£ att. ma ke . xith er.jGc^ Idol. If 
your faiw^d trust are right and sincere, you have the true God, and 
ely — if your faith and trus t ar^ false and wr ong, you have not 
th e^tme God; fo ^these two^ Go d and f aith belong together, and must 
be joined.’ 


The Danish thinker Kierkegaard says; 


Tf one who lives in the midst of Christianity goes into God’s House 
— ^the true God’s House — ^with the true idea of God in his mind and 
prays b ut prays in un truth ;_ and if anoth^ who lives in a heathen 
^ountry^^vSIS^ a^whole~souled^f> 5 ^on fordnfinitv. alth ough 
his eye xtsi^ prf^ Ido l; where then is more truth? The one man 

. . . rtam 5 tma parambrahmS satyam ityadiks budhaih 
kalpitai vyavaKJrartham tasya samjnJ mab^tmanah 
yah puman sarakhyadrf^Inam brahma vedantavadinim 
vijhanamatram vijhanavidam ekantanirmalam 
yah ^unyavadinam sunyo bhasako yo’rkatejasam 
vaktamantaitam bhokta dra?ta karta sadaiva sab 
purusah saihkhyadrstmam isvaro yogavidinam 
sivah Mkalankanlm kakh kalaikavadinam . . . 

{Togavasistha^ iii, i. 12; iii, 5, 6, 7; v. 8. 19,) 

^ yathendriyaih prthagdvaraih arthobahugunairayah 
eko naneyatc tadvad bhagavan iastravartmabhih (iii. 32. 33). 



320 “ THE MEETING OF RELIGIONS 

prays to God in though he the other 

pjrays to the true Go d in untmth and therefore in actuakmith he 
worsh^^fiidol.’ ^ 

A ll sincere religious worship is a ..Woj^hip M jJbie^iiprem 
who responditQ every reach His unreachabl# 

The Hindu welcomes even th&K^fh cist int o his fold^ for 

if the latterjse^ries|tin.-Hs.scaixhTor-4r4ath^ 

'Theism and athdism ^owcvci^^ aiitk^^ to 

:JSej are equally plausible only at the _^iiperfiaaIJB.tdOb£li^ 
levd 


No formula, however comprehensive, has absolute value 
for itself alone. It has to be accepted so long as it creates 
for those who use it a true path-&r--spintu^ Its value 
lies in it^uggestive quality, its power to invoke or express 
the-mylteFietiS. If the most childish creations are accepted 
by>fne Hindu, it is because fee sees in them the effo rt of man 
w respond to the unseen.^ irit. Onc*s religiousness is to be 
measured not by but by the 

degree tn wKirJ^ ane. hrjngs ^rtj^the fru^ of . 

can deny that the great scene oFtRe quiet and gloriouiNt 
■ntmrtyr-death of Socrates is of immortal value ? !f the pagan 
world produces characters full of love and piet)% we cannot 
^ t^t any^oiK!-rd%km all the truth or goodness 

^^h^^mCihe Psalmist exclaims : ,*This is the gate of the 

i^-* *nf a trutW^ Rflid the 
a^azed^^tTPSer, T perceive that God is no respecter of 
^rsons,FufTh eveiy nation he that fcareth Him,'^nd work- 
cth righteousness, is accepted of Him/^ The kind Samaritan 
is a believer in God according to Jesus* declaration: *He 
that doeth the Will cCj^^d, the same is my brother and my 
sister and my mother.’ The damnatory clauses of the Atha- 
nasian Creca amjb direct opposition to the simple deter- 
mination ofdkapleship which Jesus la'.d down. We must 
.religious men, not by what they say, but by what 
^they oa Even the, animistic rcpgions which establish the 
Jpinship of man with life cults are to be 

* See Allen, Jffis Life mdThmgk (1935), p. 149. 

* Acts*. '34.' 
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pjudged, not by the theories and opinions they express, but 
I by the habits and practices they stmulate. If they help their 
follogeF^td"oomBaFtHeji^ ^ tendency and over- 

come tue dangers of seKshness_, they ma]^ndt"Kave elevation 
^of thought 'or sentiment, but they do show evidence of a 
power at work.^ 

M. Jacques Maritain raises the question of those outside 
the Christian fold who bear witness to authentic-mystkaL. 
experience and spiritualJife^-and observes: 

‘Everything leads us to think that such cases do exist, for we know 
that the unbaptised, though they lack the seal of unity and cannot 
participate by virtue of the Church in the proper work of the Church, 
which is the cQ ntinuity .Q£Eedemption, may nevertheless receive without 
knowing it that sup ernatural life which is t he^divineJife blood in the 
vein s of the C hurch and the direction of the Spirit which guides the 
Church; may belong invisibly to the Church of Christ, and have sancti- 
fjing grace and so theological faith and the infused virtues.’ 

Again : 

‘Because there is a flock the Shepherd who leads it is also the guide 
of those “other sheep” who, without knowing him, have also received 
of his plenitude and who have not yet heard his voice. Because she has 
received the deposit of revelation in its integrity the Church permits us 
to honour wheresoever they may be the scattered fragments of that 
' revelation. The saints belong to the invisible Church enable us to 
recognise their far-off brothers who are ignorant of her and who 
belong to her invisibly: St, John of the Cross enables us to do justice to 
Ramakr^na.’^ 

No theory which has held the minds of men for centuries 

* Cf. Matthew Arnold’s lines on Progress: 

Children of men ! The unseen power whose eye 
For ever doth accompanx mankind. 

Hath looked on no religion scornfully 
That man did ever find. 

Which has not taught weak wills how much they can? 

Which has not fali’n on the dry heart like rain? 

Which has not cried to sunk, self-weary man: 

Thou must be born again ! 

* Tif E.T, (1937), pp. 336, 338. Cf. ^'\ 1 I authentic 

mysticism which has developed in non-Christian countries, should be regarded 
ns a fruit of the same supernatural life, that supernatural life which Christ* 
sovereignly generous in his gifts, communicates to those souls of good will who 
do not visibly belong to his flock* (ibid., p. 357). 
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producing results that make for pure and devoted living can 
be wholly devoid of truth. The emphasis on the goal oF 
spiritual life bound together worshippers of many different 
types and saved the Hindus from spiritual snobbery. 

It is argued that this or that religion has been an instm- 
-ilient of greater progress, and so has higher truth. It is' 
represented as the power of a 

It is difficult to determine what cc)jnstitutes the content of 
pr og re ss or superior ity. Assuming that we can do so, it is 
diSSuirto say whether the ni^Sgress, of people. i^ due to 
their practice-or.jcq3u dk^ rel igion.^ Christianity is no 
4oubt the religion of Europe andArngika^ wh-i-A have to» 
"^day leadership of d^^^!vorld,^'5urc^ it be said that their 
progtyss i s due to the incorpo raljon^^^f-Chftst^^ 

The Ethiopians w eiXLXJ^ristianized earlier 
man many European race s i^b^SFth^lessings of civilization 
and pn^rcss they had until recently. Efficiency is 

the q uality in which the West is sup reme. ItTiiFworked 
"outT^ of increased efficiency in agriculture and in- 
dustries, in economic affairs and political administration. It 
has orgarfrized efficiently the stores of goodwill and com- 
passion by means of educational institutions, hospitals, and 
,^ssions to the East, It has sent out to the non-Christian ^ 
world devoted men and women, specially trained for their' 
mainly to transplan t there a faith, but also to alleviate 
human suffering a nd improve mate rial conditions of life. 
But is this efficiency the exptySsiorT^l eKgidn ? Does it 
follow that we have the best rdigion simply because we have 
die most efficient mi litaoumchine ? Or again, are we to adopt 
the maxim of Patriarch Jacob: ‘If the Lord will give me food 
^ cat and raiment to put on , thgQ- .idiaJl. tbft Lord be my 
Gj( 2 d*lJs God a mere accessory to our ne eds ? The New 
Testament tells us that It is not possible to serve both God 
^mmon, and yet wc are told that jnaterial prosperi ty 
is t}rc chief criterion^oflsucccss^ that material rew ardsm^ 
VirfUfiS. Wf?ftmy p^plr jmaginr thut their wealth is 
a sign of^Gpd^s favour, whi le po ver ty is a si gn of moral turpi- 

® The kte Mr. G. Lowes Dickinson writes: *Tke Western nations Itave 
never rcaHy been Ghristianl* {Essay on tke Civilisatiims of Indtat CMm and 
Japan (1914)* p, 15). 
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We mis s, the true spi ri t of religio n if we recommend 
it on account of its. Jse^ar advantag es. This ceaseless 
bribery has nothing in common^^^ which a ims 

at sav|fig:„^the.-souL-isy^ we may lose the wor ld. 

Spiritual goods are not to b e con f use d with the world^s cur- 
r|p^. Piotmus says^wrtE™^ great wisdom: Tf a man seeks 
from the gooCiife anything beyond itsHf, it is not the good 
dife that he is seeking/ As students of history, we admire 
the great empires with their palaces and pyramids. What 
could have seemed more enduring, more real, more impres- 
sive than Babylon and Nineveh, Athens and Rome ? Where 
are they to-day ? Again, the dominant peoples of the world 
centuries ago worshipped other gods. If pagan Greece was 
great, does it follow that the gods of Olympus deserved 
worship ? Let us frankly recognize that the efficiency of a 
religion is to be judg edJ3iV~ihe.-4^elo^^ 
nnal jfTfiR such a <t quiet confidence^ inner calm, gentleness of 
the spirit JLovc of neighbour, mercy to aH creation/ destr u^^ 
tion of tyrannous desires, and the aspiratio n for spiritual 
freedon ^ and^ereli^^^^^^ trustworthy stotistics to t ell us that 
these qualities^e found more in ethcietrt nations. 

If we are honest, we will admit that ther^ jaLix^defe^ in 
se Hin du, the Buddhist,_and tR^Chn sdam ^ 
are ^ and none can be regarded as satisfactor y. But we delude 
oumelveslnto thinking that defects of our society are peri- 
pheral while those of others are central to their rd il^tens: 
ThSTofmer can be remedied By a stricter adherence to 
its principles, whHe the latter can be set right only by an 

* Mr. Babbitt writes: ‘It is difficult to study the ancient records without 
being convinced that Buddha and many of his earlier followers were not in 
theory merely but in fact saintly. ... If I had indeed to give an opinion, I 
should say, with a full sense of my own fallibility as well as of the prodigious 
difficulty of holding the balance even in comparisons of this kind, that Bud- 
dhism has had as many saints as Chrisdanity and that it has, moreover, been less 
marred than Christianity by intolerance and fanaticis m* (Oar Being Creative 
(r^p), pTmiii). Of. Sir Charles Eliot, who affirm 7 that ‘it is dearly absurd 
Europe as a whole to pose as a qualifi^.'instructor in humanity and 
civilisation’. He writes: ‘If Europeansh^a^^My superiority over Asiatia it 
lies in practicalujdjpce, finance and atoinistration, n ot in thought or a rt. 
Their gi fts yc^ihority and power to organise; in other V os^SS*^ 
superiorjjy-^imaginary’ and. UuaMism^ vd. i pp. xevi 
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abandonment of their central principles. Tf Christianijy 
were only true to itself it could tra nsfo™ Ae w unless 
Hinduism is splendidl y untr ue to itsejf^ as one must hope 
it wjp/be, its world will remain to the end unredeeihed Pi 
certain we are of the truth of our opinions! There is 
yiHse^prefudioe-Aan-^^ in one *s own^ inerran cy. 
Unfortunately Christian religion i nhcritea th e^Semitic 
cree d^pf the *jealous God*, in the view of Christ as ‘the only 
^"^egotten son of jG od^ and so could not brook any rival near 
if^Krone .^ When Europe accepted the Christian religion, 
im spite of its ow n broad huma nism^ it accepted the fierce 
intoleran ce whicfis the natural r esult of belief in ‘the truth 
once fo r all delivered to the saints’. Finality of conviction 
^sily degen erates into th e^^pl^ of fanaticis m^ autocratic, 
over- pbsitiverandT ^i^dlKSr&EyTTtTs temM^ of free 

thinking and puts down^F^orce all deviations from ortho- 


* Macnicol, Is Chrtniamty Unifue? (1936), p. 52. He writes: Christian 

nations have produced, and indeed produced in tibe name of Christianity, 
things hateful than the pariah villap of In dia. But if that can be 

affirmed thevS^ dispring of the'spint of Minduism^'as that which, by its 

nature, drains life of all significance and poisons its springs, whereas on the 
other hand the gross and evil things that Christians have fashioned fiout the 
whole purpose and challenge of their feith, then the choice between the 
types of religion may be in fact a choice between what is false and what is 

between the type of religion that denies the values that enrkhjbfe and 
(*&at which seeks to conserve them* (p. 67). 

Dr. Macnicol here digdnguishcs between the true teaching of Christianity 
and its actual practicS;^hat Professor H. Frick calls the Gospel and Chris- 
tianity. He writes: ‘Other religions put us to shame by their superiority in 
many directions. They offer ejcamples of deep rel|gk^s earnestness, of wiibng 
sacrifice for their faith, of noble life, of devout discipline within the com- 
munity, which strike us Christians dumb. Our arguments break down 
because our example is shown up in its true colours as ie vain work of man, 
incapable of bearing witness. This fidlurc, which k a fact of experience, 
demonstrates beyond a doubt that the theoretical separaticHi between Chris-'- 
✓danity and the Gospel discussed above is right* (TAe Q&spel^ Chistiamty amJ 
other Faiths (1938), p. 52). If Christianity is diferent from the Gospel, naty 
not other religions be different froM their ideals? If other friths are able to*^ 
develop spiritual qualities ‘which strike us Christians dumb*, is there any need 
for ousting them? 

* ‘Though we or an angel from heaven should preach any gospel other than 
that which we preached, let him be anathema.* *In no otter name is there sal- 
vatkai, for neither is there any other name under heaven that is given among 
men wherein we must be 'Saved.* , 
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doxy. Whatever is^iiwxHiflicLJvithJiie^closed-do^a- 
"toTBe u nscripttlral a iid„therefore-^E^ error 

and Ancieh n^^ 

a s ri^^led The disease oFdogmatism, whether in 

Qr,. „pQlitics„Qn,sodal^^ is inimical-ta huni^an- 

fr^ dom and pro gress-- The non-Co mmunists in Russia, the 
non^ Fascists in Italy^ the Tews and Soc iaIisJS-iii.Germanv^ are 
treated in the same spirit in which the ortho dox 
trea ted the Dissenters and theTJohdon^^ 

^^'TThe modern persecutors who are endeaypBtingrto stamp 
but ^Jta:eIigion,^ or cTiange its nature, as in 

G ermany , are repeating the old specious arguments which 
noTTong ago had wide assent among Christian pe ople.^ Fof 
more than fift een hundred years Christians have b een ready 
^d eageiTo^ersecute those who do not share thefFpiirticiilaF 
orand of faitlx. They are ready to adopt a coimpetitive fight- 
mg spirit and carry onauef usade against atheLStja cal Russia 
as agai nst the iheirtic ^lam in thetweRSicentury. If the 
Bolshevists adopt similar measuiesTf^^ interests of their 

* Speaking of jke ^ orthodoxy. Dr. 

Stanley says: ‘It is aterm which implies to a certainjgxtenVn^rrowness and 
fixedness,i|»rtej^ even hardness of intellect, and deadness of feeling: at times 

^rihcoroiis animosity. His invectives against th e Arians p rove how far even a 
heroic soul can be betrayed by party spii k.jm^he violence of the times. 
Amongst Ks fewurite^epit^ for them are: devils, antichrists, maniacs, Jews, 
polythciste, atheists, dogs, wolves, lions, hares, chameleons, hydras, cels, 
cuttlefish, gnats, beetles, leeches. There may be cases where such language is'* 
justifiable but as a general rule and with all respect for him who uses it, this 
style of controversy can be mentioned, as a warning only, not as an example* 
{Leciures m the History of tMe Mastem Chunky by A. P. Stanley (1862), 
pp. 246-7)- 

* Fulgentius (a,d. 500) declares that ‘without a shadow of doubt, all Jews, 
heretics and schismatics will go into eternal fire*. Even the gentle St. Louis 

c^d say: ‘The best answer that a layman can make to a contentious Jew is 
l^t^run Im sword into him as far as it will go.* Luther d espaired of the salv ation 
of Z^sdngli when he heard that the Swiss reformer pictured heaven as ‘an 
^/i^embiy of ail the saintly, the heroic, the faithful and the virtuous’ like 
Aristides, Socrates, and Cato. Macaulay describes the Catholic theory in 
these words: T am in the right and you are in the wron g. When you &re the 
|Strcm ger. you ought to tolerate m e. for it is v our duty to tolerate truth: But 
yhenli mthe^Sm I s luppersecute_you, for it is my duW to ^ 
"error.’ One is reinindSToF the comment made during the World War by a 
chaplain to a coUeague of another denomination: ‘You and I are serving the 
same Master: you in your way, and I in His.* ' — — 
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version of the truth, we cannot say tha;t they are impelled by 
-a f anaticism wh ile. our-conduct is governed by a philosophy. 
If we defend persegatbrLin_.th£Ln,ame.. of the truth 

entrusted to us, tfiSecan be no logical objecjkmto the per- 
secuiton oLalL -religions in the interes^J^a theism. The 
trutfriTthat no doctrine becomes sOmider, no truth truer, 
because it takes the aid of fo rce.nBiiEoj^aFhe^^^^ 
the root of the matter when he says : 

Tn spite of the thousand instances in which it can be justified from 
the Old Testament, notwithstanding that it seems the natural product 
of the deepest piety, true though it may be that since the time of Con- 
stantine it has been practised by every great branch of the Christian 
Churdi^^rsecuiion in howevcii-inild-a- f orn wi^ ^ a mistake 

^W^acrime. It is a mistake because it so rarely succeeds. ^ It is a crime 
because in the name of virtue you uncha in of 

n>ankind.’^ ^ 

^^Tlistory an^ec^raphy , time an cLplace-affcct our natural 
and spiritr ^l jjosten ce. Ideas do not c ome to birth in 
Their growth is moulded by the ki nd of mincL th^Tthinks 
them and the conditions in which th ey are thought^ ev: ;i as 
the plants and animals of a particular geograghical area are 
d^tpdhined by the physical conditions, soil, climate, &c. 
After all, our obligation to our religion or nation is not 
'g^iierally a matter of will or choice but one o f blind fate or 
^rd infection.3 If the Hindu chants the Vedas on the banks 

O^er ^^tion is not alway s iinsucressfiil. It drove out Christianity from 
^orth Africa. The Alb ken^ wer e crashed by it. It banished from Spain 
every vegti ge of Frotestkntism . Lecky tells us that the essential catholicity of 
France was due mainly to the massacre of St. paptfiolomew’s Day and the 
revocation of the Edict qjf^Kantes. The sword of the Christian converted 
thousands to the faith and strengthened the power of the Churrh against tEe 
heres ies that threatened her, 

* ^iouMBu^a Faith Offend?^ p. xxvii. 

^ Cf. ToIstoFs letter to the painter Jan Styka, reprinted in he TMosopke 
(6 Jan. 1911): The doctrine of Jesus is to me only one of the beautiful doc- 
trines which we have received from the ancie: 

Hinjhistai^ China, Gree ce. The 1 
isj^of absSute perfection, j 
of all lagjKwi^ut digllntlloiL have been preached bv all the of 

l^orld I no predilection for Christianity. Tlft^ been piticularly 

attracted J^^e teaching of Jfisus iiis (r)*l 3 e"aUWl^ born and lived among 
Chris3dfl4fl» and (2) because I have found a great spiritual joy in disentangling 
the pure doctrine from the astonishing felsification created by the Churches.* 
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<srtiie Ganges, if the Chinese meditates on the Analects, iii 
t^ Japanese worships the imagei^fJBuddha, if the !^ropean 
^ convinced o f Christas mediato rship, if the Arab reads the 
y^ur*an in his mosqu e, a^ if the African b ows down to a fetish, 
Si3h on e oHObem has e^ctly the same reason for h is particular 
confide nceTE^h fo^"of faith appeals in precisej^the same 
wa^'to" the inne r cepfitude^and dev otion of its fofro wersTTni 
;j^ci r deepest of GodaiH Go d’sfuilest re^^ 

to1tTiej£I The claim of any rcligio4 to v alidity is the fa ct that 
only th rough it have its follow er ^ecomc wh at they are. They 
have grown up with it and it has become a part of their being. 


Tt is God’s countenance as revealed tojts; it is the way in which, 
being what we ar^ we receive and reacfto, the revelation of God. It 
is binding upop^tis, and it brings us d eHyera nce. It is final and uncon~ 
ditionai foj>ds, because we have nothing else, and because in what we 
have recognise the accents of the divine voice. But this does 

not ofeclude the, possibility that nfh^r fafial under 

entirely different cul tural conditions may exi>erience their contac t with 
•me Di vi p e, ,Jl, i ie...4 n . qui t e^-an- d i^ ff ere n t way, and may themselves also 
possess a religion which has grown up with them, and from which they 
cannot sev er themselves so long as they remain wha t they are. And 
they may quite sincerely regard this as absolutelj^^lid for them, and 
give expression to this absolute validity a ccording to the demands of 
their own religiousjeeling.’* 

,The different creeds are the historical formulatio ns of the form - 
less truth . Whi le the treasure is one and inviolable, the 
earthen vessel that contains it take s the shap e and the colour 
of its time "aBdreWifon^ Every historical view is a pos- 
'siH^ perfect expression of the Divine^, cap able^ not in spite 
m but because of its peculiarity, of leading us to the highest 
The distinctiveness has a special appeal to the group. Dr. 
Inge says t hat no Englishman can be a Roman Catho lic: 
Santayana writes a commentary on this text: 


/Tf the Englishman likes to call himself ^^^patholic, it is a fad like a 
’thousand others, to which his inner man so seriously playful, is prone to 
lend itself. He piay go over to Rome on a spiritual tour: but if he is 
converted r-^^Ry a^becomes a Catholjp^ heart, he is no longer the 
an he wa s. cannot measure the chasm which musyienceforth 

arate hinijr^m everything at home. For a modern Englishman with 
freedoip and^gype rimf nr and reserve in his blood, to go over to Rome 
^ Trocltsch, Christim Thought (1923), pp. 26-7. 
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Is essentially suicide: t he inner imn^must succumb firsL -^^ch an 
a saint^t only by becoming a foreigner / 

The chlS^e is not an ore^wnc one but a displacement of one 
nat ure by anothe r, 1 le%ion i^lke the st ring of a violin : 
Af removed from its re sonant^ody, it will give tSe ^rong 
tongjd'any* - ^ - 

Eveij^s human on thp-^rsistence of 

social life depeh^s on the .persistence of traditio n. 
T radition is p 

up the individual from his traditional roots he becomes 
^bs ^act and aber rant. 

Z n the histo rical prdcess -^asAJyxanny irnposed-on 

n wSKoutT^das^ that the choice of a religion .is ^ 
made by a process not differen tJEmrm.,s pm a c oin> 
History is something organic, a phase of man's terrestrial 
destiny as essential for him as memory is for personal 
identity. It is the triumph of memory over the spirit of 
corruption. To forget our social past is^terlFbrget our descent. 
Ip^OTuld be, theref ore, as difficult to separate a man's relig ion 
the rest^cjHus hte as it would be to separate a vein ofi 
^old from the rock in ^ich it is einbedd^ drTfae Bkazavad ^^ 

gua, with a’Tfear"grasp^ of the historical, warns us against 

taking away the psychological comfort of people by un- 
settling their fait hs.'^ We^f e f equirecl to confirm the faith 
'oTotEers even though we may not have any share in it.^ 
Human nature is not a cleatt,^^kfe, a blackboard on which 
we cam^iibble anything with a piece of chalk and then wipe 
it o^^^mh a sponge. It is a sensitive spirit in which subtlest 
i^gj^ssions are'^ordedT'We mnsf have a cleaj^potion of 
y^2X it costs to produce a social order, mamfcto an equili- 
Krt|j^|7i and stability, wkkout which there 

is no decent life. As every relig ion i^ip^t soci al cohesion, 
and^giYHirto a degree, to replacemoy'aTi^l religion is 


* iii. 26. 

* Robert Louis Stevenson once^ivrote to a lady missionary: ‘Forget wholly 
and for ever all small pruderies and remember that you cannot change ancestral 
feelings of righf and wrong without what is practically murder. Barbarous as 
^ey may Scm, always bear them with patience, always judge them wfth 
gentleness, always find in them some seed of good: see that you always develop 
them: remember that all you caiTderls toxivihse the man in the line of his own 
civilisation, such as it is.* 
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to be attempted with great caution. Besides, an outrage on 
other s* convictiQiia jcanriot-he-a-tt4um|^^ religion. It 

j^'lnot blind caprice tha t inclines us to prefer in reli gion 

symbols that are ancient, emb^fns that are mo^grown. 
Novelties may rouse our sens^f curiosity, but the deeper 
emotional levels are stirred older impulses whose^echoes 
go back to the race. 

Modernity may bring awakenings, but old memories 
rouse .pjOsigexfliLid^^ of tlie BhagavadgI$M'^ 

r^lized that the cr udest of sensible images and d^^jrlbst 
'primitive ges^resr^Ty Tomhip are unean^-of-appr^ the 

h oly. Though none of these id^a^ affections, and imagina- 
tions is adequate to the inSf^c^ object of ou r worship, the 
d^ipline of religion deti^Sas th^ we should be T^ifig to 
^^rship w here we are and as;«^can. The diffeceQfsymbols, 
however remote fromy^C^jailty, wake up and nourish a rich 
religious yesTperience. As a means of creative religion the 
nativ^^/fult has an absolute advantage over any imported 
religion d for a c<mvert to ajisasL-jid-^ an utter 

stran ger to hinase h^H^feTe^^ like an illegitimate ch ild with 
no Emta ^e, no Kink with the men who prece ded him. What 
in other p^ple isThabit or an instinct seems' to tfe with him 
a pose or an affectation. There is no inner development or 
natural progress to the new religion. It does not arise out 
of the old, but falls from on^nows not where. 

Unfortunately, in one’s nation kills faith in 

mankind, faith in one religion seems to kill faith iii others. 
The follow^ers of each religion feel called upon to make their 
religion an article ^fpc|)ort quite as much as Chinese porce* 
* Gandhi vnjxesz *in the matter of religion I must restrict myself to my 
ancestral rcli^^; that is, the use of my immediate surroundiag^n religion. If 
I find my religion defectiy^iTshould serve it- hv pnrTfvir>giLx>f defects.’ He 
told the Christian missionaries: *it is no part of your call, I assure you, to tear 
yffthe lives of the people of the East bv the roots’ (C. F. Andrews, Mahatma 
GaMdM*s IdeaSf p. 96). The famous anthropologist Pitt-Rivers/<?T!tes: ‘The 
public at home probably does not appreciate how strongly Jtiifi majority of 
field ethnographers, sympathetically anxious to learn all abojii the customs and 
religion of the people and working in all parts of the wopia, have been driven, 
/dften against their inclinations, to the conclusion*<thaff Christian prosely tism 
has done irretrievable harm to nativ e races by disintegrating their culture and 
to us also by the .unrest andT ^tajonism theplTOie ssTiVDte of 

Cu/ture and Contact ofRaces^ p. 240). 
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kin or Japanese colour-prints. They would drive all souls 
into the saniis ^iritual enc losure of the 

^reat loss to humSuty which would follow^e i mposition df 
an y xorfimon creed on a ll. The supersp^ion of the different 
jpcupOTS traditions would make tljis^^rld into a poor pjace. 
Have we the right to destroy what we have not kafnt to 
appreciate ? To drag into thedhfst what is precpu^^the soul 
of a people, what has becndaboriously built up by the wis- 
dom of ages, is spiritik l^ndali sm. Among the inspiring 
treasures of the human spirit is the memory of Gautama the 
JBtfddha/ Its hold over the imagination of millions of our 
fellow beings is immense; its inspiration to braver and nobler 
living for centuries is incalculable; its contribution to the 
refining of the spirit of man atid the humanizing of his social 
illations is imprcssiv^a- Aam yet attempts are made by men 
fighting-4mder-othBMk^-eamest.4over^^ kind, no 
douTbt, to destroy the mem ory of that_ great soul, to terminate 
hi ^ influen ce. We can only^tribute it to blind prejudice, 
piti ful ignoran ce. A"Je!igi<5rr wfiicir'Sr^v such 
* t>afaness or heart, whiph"^can loojg^th equanimi^on such 
a racid a J g tnity. J ^sli^dlY^w name. ‘Tmnk not', 

^ys te suL thatJ come toLc^^SwIIie or the proph ets ; 
<1 a m ngtxome to desS^y pe^lells us m to 

put to brSik rile brui s 

As every rcligionis a If^ 
form 


'^can 


_ ^ bruise d reed. 

mnglnw<$^nt, phase or 

a of^^t^an lay claim to&^li^. No SSofical religion 
be regarded as truth aKsnliW^and chang eless. After all, 
even man*a,.hifitefy- on earth is inconsiderable when com- 
pared to the age of th^old^astTocks, and the career of any 
particular religion is s^nSa^mpqrtgnt^if we judge by its 
age, and it is presumptuous to assume that in this short 
eriod we hav eariTKed-aLtraith^^ and final. 

c may assume that God is not only inalienably im^ 
ent in ma^by virtue ofT^ first creation, but is also 
gizing in liim. He holdslii1By;ti^^csotsai^ 
however abandonSTjg ^may seei^^ evcirywhere sus- 
^laining by His spiriiTtfc tottenng footsteps of all mankind 
in its toilsome ascent towards spiritual heights. We cannot 
rush nature, though we can help its activities. If we are so 
* Matthew V. 17. 
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priggish as to strip a religion of everything of sense and 
imagination instead of quietly awaiting the stripping action of 
God, we may end by leaving nothing which our sense- 
conditioned minds and passion-limited hearts can lay hold. 

Those who believe in an immanentJLogos»are«»oyiged to 
admit the v^aljueja£^^ While the apostles recog- 

nized the^ natural i mpulse in man to se ek, after God, and 
de^^kred that Ae Divine is ..jiQt.J5rithc^ witness in the 
irimds of the heathens, they regarded the rites and beliefs 
of the Gentiles as the product^pf ..supersti^^ error. 

St. Paul haefthe CMtempt of the Hebrew prophets for the 
‘idols of the heathen’. Justin Martyr (a.d. 150) held that 
jjibse who lived with reason as Socrates and Heraclitus did 
were Christians. Clement of Alexandria maintained that 


philosophy was a paidagogos to bring the Greeks to Christ 
even as the Law was for the Jews. St. Augustine held that 
^1 goo^-^ men from t^, beginning of the human race have 
Chn^for their head. 

Imis whole order of ideas derived from the Logos doctrine 
i^reck^ Jiy the Jewish inherita nce.^ For the Je ws Ya hweh 
wa^P^tfae .Go^^ anci all other gods rhe their 

enemies — Xhe“JWs were th e chosen p eople who had their 
own s ystem of laws and tab oos. The^great sin was to break 
th^'aws, desert their own true Gpy and go after others. 

a religion like Hinduism,, jmfch emphasizes J[ 5 ivine 
Imma nence, the ch o'Setyjpeople If we 

have somcthing: ^jleach our neighbo urs we have also some- 
to leari 3^iif ^ them. ITTe Hmdu sage is .§ware that 
theroa Tto reality “wEich Jic himself has" taken is altogether 
t QQ steep and perhaps no t easy to follow for the vast multi- 
tudes^who form thebulk of Hindu society and who yet have 
a sen^elyfTriSgfcnr THey have their rights, too, though they 
Tan fiiSFbe exp ected to move at the ^ aace-of the enlightened, 
as they have not-ha^hisj^vant^es^ They must b^e led to 
the same goal, but along their own paths. 


* Frofessor Angus, after stating that ‘never was there a more tolerant age 
than that in which Christianity appeared*, observes: ‘In the matter of intoler- 
ance, Christianity differed from all pagan religions, and surpassed Judaism: 
in that respect it stood in direct opposition to the spirit of the age* ( The Mystery 
Reiigkm stnd Christianity, pp. 277-8). 
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There are two rival philosophies of life, which may be 
stated in the words ofj?ia& and Rousseau, Plato says: 

‘He [the lawgiver] only tax his invention to discover what 
convictions would be most beneficial to a city, and then combine all 
manner of devices to ensure that the whole of such a community shall 
treat the topic in one single and selfeame lifelong tone, alike in song, in 
story and in discourse,’^ 

Rousseau says: 

‘The only man who does his own will is he who has no need, in 
order to do it, to put the arms of another to it as well as his own 5 
whence it follows that the first of all good djifig? is not authority but 
liberty. The man truly free wants only wnat he can have and does 
what pleases himself. There you have i<y fundamental maxim.’® 

Uncertainty between these natjafally hostile views of human 
life is written across the hisJjj^ of man’s pilgrimage down 
the centuries. The one 'aasni mes that maD Jias-no-instinct for 
trut h and h is own reasofrii”Tikely to do him wrong, and he 
muSI be^mpelled to see the truth and do the right. Let 
us breed human beings like guinea-pigs, mould them like 
cla^, condition their reflexes, and determine theij^ thought 
ind life.yThb' view of man justifies Fascist and Com mimist 
ind octrinatj^., while the other supports the methods, of 
demoa pfcc^ ^ ^nd liberalis m. ItT^ards man, not as a chained 
hm t^% atz^z potentigLspffrit. It is all the "difference be- 
freedom, uniformity and individua lity, con- 
versicm ^^mLgrQ wth. j^igion at leak ^us t remain the ho me 
k cannot be forced on us_J mxp withou^^ 
^Inichineqpi'^ k^5^f the scm^I’s growtl^^ differen t from 
law of thinggp/^ere w^^jtfe the victims of the dec^tive 
lx>ndage of possespp^ \Tne seedThust grow until itlorces 
the fulfilment from wBuii. Truth is as much a quality of 
the n^ndjhat ^eks it as of the things in -which it finds it. 
The search is asTinport^t..as^ A^ discovery. T ruth can 
can by force make others pretend 
and behave, but cannot make them accept and believe. We 
can impose the j^^nns and the outward apparatus, but cannot 
Jmpai l the seoret lif e. ^Thc latter lives on under imported 
forms. Chnstians in East and West may use the same forms, 
the same words, and yet give different meanings and have 
A. E. Taylor’s E.T. * £mik. • 
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dlSerent experiences. When the West took over Chris- 
tianityj the essentials of it never became its inward property. 
It fashioned out a new mode of religious expression, accepted 
some aspects of it which appealed to it, and drop{>ed out or 
misunderstood others. When we change our rel ig ion we d o 
yt ch a n ge our habits of mind and^j icactices of life.* 
Rdigious life is ftot exempt 

our mental activity. We j^ofnprehend and assimilate a new 

* ‘The Indians of Giiatciga|j/rcally hardly know whether they are praying 
to their god Gticumatz or to Jesns Christ. The ceremonies arc half pagan, 
half Christian and no Catholic priest would venture during “Holy Week** to 
forbid the Indians their masked dances, in honour not of Christ but of Judas. 
The parish money would not come in if the priest were to forbid the Indians 
in their dramas, to stage the escape of St. John and the divine maiden on the 
night of the Crucifixion deceiving their Lord most sinfully* {Tie Savage Hitt 
Saek, by Julius E. Lips (1937), p. 22)- 

Mr. Aldous Huxley writes: The Catholic pantheon has received the most 
surprising additions, ie Gospel story been treated to all kinds of the oddest 
emendations. There arc villages, for example, where Judas instead of being 
burnt on Easter Saturday, as is the case m the more orthodox cities, is wor- 
shipped as a god. At Atitlan, according to S. K. Lothrop, it-is currently 
bd^ved that St. John and the Virgin a love alBur on night of the 
orudfixion. To prevent a repetition of this event, their images are locked up 
on Good Friday in separate cells of the town prison. The next morning, their 
respective confraternities come, and for a couple of hundred pesos a piece bail 
them out of captivity. Honour is safe for another year; the saints are taken 
back to their altars.’ After giving a detailed description of their religious formic 
he condudes: ‘Christianily for these people of the Guatemalan highlands is 
no more than an equivalent alternative to the aboriginal religions. Their 
Catholicism is just an af^r of magic, fetishism and sodable activity^ {Beyond 
tkeMexifue (i934)> pp- iSo and 163). It is well known that many Indian 
converts to Christianity adopt Hindu beliej^ and practices. In auflarticle in the 
Baptist Missionary Review^ April 1937, a number of lady missionaries deplore 
the prevalence of aboriginal practices among Christian women. ‘It is amazing 
to enter a Christian vilkge and to observe upon the necks of women and chil- 
dren all sorts of charms. The children especially wear as many as six or seven 
•eparato necklaces of silver, horsehair, bkek strands of hemp or of common 
aid. On each of these will be a flat piece of rilver with the crudely engraved 
image of the monkey-god or a small roll sealed at the ends which will contain 
the dried body of a spider or lizard’s tail or perhaps a bit of parchment upon 
which a mantram has been inscribed. The temptation of Christians to take 
part in Hindu festivals is very real,* Mass conversions on a large scale arc 
Hinduizing Christianity. Hindu beliefs and practices are given Christian 
labels. Again, ‘it is certain that the mass of the Chinese people still regard 
Christiamiy as essentially a foreign religion, as being indeed the religion of 
the West: and there are grounds for doubting whether any considerable 
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view in accordance with our own intellectual potentialities,* 
Many of the ideas and symbols of Christianity can be traced 
to earlier periods. Sir Arthur Evans, while conducting the 
excavations at the Knossos palace in the island of Crete, 
found a cross of fine-grained dark marble, and a priest of 
the Greek Orthodox Church who happened to be present 
reverently worshipped it, refusing to bdieve that it was not 
a Christian cross but some other earlier by three thousand 
years than the Cross of Calvary.^ The hieroglyphic inscrip- 
tion of Akhnaton, ‘the first individual in history’ according 
to J. H. Breasted, reads: ‘ Thou^ Father, arl in-^ny heart. 
There is no other who knoweth Thee except me, Thy son.’ 
The mystery religi ons fashion ed saviour gods and ofiFered 

acedon of the thre« millions who make up the Christian community have really 
come to feel at home in their new faith’ (Hughes, Tie Invasion of China by the 
Western World (1937), pp. 54 - 5 )* 

* Marc Connelly^s Negro play The Green Pastures makes us wonder about 
our inborn certainty of the colour of the godhead. His God is the God of the 
Negroes, black and comfortable. Dressed like a Negro preacher He lives sur- 
rounded by dusky angels and archangels in a heaven which is an ornate happy 
place with gilded fencing and pillow-soft clouds, with swings for the cherubs, 
green lawns for picnicking, custards for every one, and an enormous iish-fiy. 
*De Lawd* is kind but just and careful, He keeps the heavenly accounts 
accurately with the help of the archangel Gabriel. His study is swept out 
daily by cleaning angels, with checked aprons tied over their wings. He is not, 
however, free from worry. He bothers about the sun and the moon and the 
little pl-iuet called the earth which He once made with a bit of extra firmament. 
And every thousand years or so He opens the Golden Gates and climbs down 
the big staircase to see how Adam and all his children are getting on down 
below on the earth, which is peopled with Negro children of Israel in modern 
clothes. He finds all kinds of sin and trouble, and is moved to raise up some 
good man or other to lead the world to repentance. The first time it is Noah, 
a harassed little Negro, preacher, v^ho is worried about the ‘allicats* and the 
bed bugs and particularly the snakes in the Ark, and considers forty days of 
flood ‘a complete rain’. Next time it is Moses, a simple shepherd in Egypt^ 
who is charmed at the thought of becoming ‘a great trickcr* in theory, hut 
apologetic before all his major miracles. *I am sorry Pharaoh, but you can’t 
fight the Lord. Let my people go.’ Then it is Joshua, blowing his trumpets 
jubilantly before the walls of Jcri<Ao, and lastly the apocryphal Hcxdrel, 
% man nobody ain’t ever heard oP, wSo worries Dc Lawd and harasses Him in 
prayer until He comes down and saves Jerusalem, teaching Him, in a curious 
and disturbing exchange of dialogue, that the God of vengeance must be the 
God of mercy too. It is an id^ picture which strikes at nothing in fliith 
which is real and deeply rooted. The actual religimi of the Negro is not quite 
so neat. * The Palace of Mims at Knmsos, p. 5 1 7. * 
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a parallel to the Messianic expectations of the Jews. When 
Christianity moved out of purely Jewish surroundings it 
made terms with the religious beliefs and practices of the 
Graeco-Roman world. Christmas is in its driginsjtl^e pagan- 
festival of the winter solstice. Its l^sociatioF wiffi trees goes 
back to the days when trees were endowed with sentient life 
and made the oracles of the will and wisdom of the gods. 
The toys that we hang on the Christmas tree for the children 
remind us of that passage in the Georges of Virgil where he 
tells us how the peasants of his day would ‘hang puppet 
faces on tall pine to swing’ in honour of the god Bacchus. 
The Logos conception was taken over by the author of the 
Fourth Gospel from Greek philosophy. Catholic worship in 
some of its aspects reminds us of the cult of the Alexandrian 
divinity, Isis. The worship of the Mother and the many 
saints of the Roman calendar takes us to the pagan world. 
In the accepted texts of Jesus’ teaching we find little support 
for the worship of the Mother. At Eleusis a church or St. 
Demetrius was built on the site of Demeter’s temple. No one 
who is familiar with the Latin, Russian, and Eastern forms 
of Christianity can fail to be impressed by its compromises 
with the religious systems which preceded Christianity. This 
generosity is only justice and not mere pandering to the un- 
regenerate instincts of the primitive pagans. 

VI 

All this does not mean that there is no such thing as 
religious reform or ^owti^Loyalty to tradition docs not 
exclude ai^ptation. Hijdffism recognizes that each religion 
is inCT ^^bly bo undu p with i ts culture andjra n gr ow. 
organlcSly^ While it is aware that all reli^ns have not 
attained^to^e same 15m of tfuth and goodness, it insists 
that th^ all have a righ t tc/^press themselv es. Religions 
reforai theihselves by interpretation and adjustment to one 
andmer.^^he Hindu attitude i s one .of po sitive fellowship, 
p^t negative tol erance, i he dS^^^t cuI 5 are brought into 
mutually helpful rd^On^r'^minduism and its offshoot 
Buddhism sprfead^owr a large part of Asia, not only in 
Kashmir and Assam, Burma and Ceylon, but also in China 
and Cambodia, Korea and Japan- The movement found its 
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way northwards into Bactria, and beyond that to Chinese 
Turkestan, Tibet, and Mongolia. The permeat^ of the 
Indian religious spirit from the Pacific Ocean ^bfiost to the 
I^diterranean is not based on a conviction o^^me finality of 

pflrttoukr faitli.mid..thje,^^ Hinduism 

atid Bu33Eism do not' work fro m oiitw^d to inward but 
wo/k from within They do not change the la&el 

Jim wait for a clmiige4n"^life,~B®^ 
retaining the lab^^ ^ Words fonirtEe thread on which we 
string our experiences. Rememberable words give con- 
tinuity and direction to our lives and thoughts. Every group 
has a natural prejudice in^fe^our of the words and symbols 
through which 4ts emcfience attains clarification and com- 
munaT^pressicSin,.'^® the religions in the world, like all the 
woipdn in the world, do not compare with the one that is 
our own. If stmng ftrs are sce ntical i t is because th^ do not 
Hinduism respects this sentiment and effects the 
/^ange in the essentials. We can understand only so much 
of tEediVh ie t ni t h - ^ s faas some correspondence with our own 
mature a nd4ts-past dc y eJQpment... . J^^^ be remade 

^'twmigl^By a practical deepening Lollexperiencer we alter 
IthOieSIlJ ^ thej Daanrtfa^^ is his concep- 

tion of Go^Tlhd the pum his_jg ^i^p. By raising the 
standard of religiouTTife we d^ify thP'^ion. When you 
let in sl tnn p ; g^uiillght ^ ^bwebs disappear. Belie fs which are 
irrS8siTri*mtd“p^ which-are-i-epugnant to our con- 
science get tra^ormed in the new atmosphere into which 
Falsehood carries within itself the seed 
i^cay, so that jijpu .gbae.. it timer it will surely 
■ we substitute one form of words for another the 
hew fo . points to no objective and significant reality to 

is one of the greatest assim^ants that the world has known* 
W. Thomas, Th Mutual Influence ^Jnokamaians ani Hinius {1S92), 
p. 2). *It is infinitely absorbent like X^c Sxm. At all events until the coming 
of the Muslims, fierce and warlik/m^; again and again invaded its northern 
plains, overthrew its princc^^ptji^ and laid waste its cities, set up new 
states and built new capitakofthi^ own and then vanished into ^t great tide 
of humanity, leavingto^^r descendants nothing but a swifdy diluted strain 
of alien blood and a fe^shreds of alien custom that were soon transformed into 
something cognate with their overmastering surroundings’ (X>odwelL Imirn 
h P- 
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the old man, A vital process must Iji^ppen before the new 
form acquires meaning. 

While the Hindu teachers admit the crude beliefs of 
primitive peoples as the trutlya^rowed down to their limited 
understandings they ins^sym their raising themsdves to the 
j^ofrijprehension of the Mgliest, .We have no right to prostrate 
ourselves before an y being^^than whom we are able to con- 
ceive o ne that k . higher-;' ‘Thou shalt have no other God 
before^meLmeans really ^^thou-shak not convert life into 
somethingJhatisiiead-or^sufFer a known semblance of reality 
to be put in the place of reality% Faith is a living responding 
of-the soul to God. It is ceaseless action, perpetual renewal. 
A man lives by-xu nning : when we sta nd sti lly we are almost 
deaii Unless we are straining towards perfection^’ we have 
forfeited o ur maafe od. The strain is the., highest thing in 
jjfe. . The universal prayer of the Hin^u^coeval with India’s 
cultural history, open to all meA^attfwomen, high and low, 
without limit of time or place, is the GayatrT.^ It asks us to 
seek the truth fearlessly and wltlTsinpe^r^ sincerity. 
It assumes”"faith in the strength of the human soul and in 
an end to hum^^^fFort. For a religious soul there is no rest 
from the striving to see what he cannot yet see and to become 
what as yet he is not. Those who tell us that, if only we 
believe our mental histories will end, our spiritual journeys 
will be over, do not understand the life of religion, ‘Whoso- 
ever is unflagging in his striving for ever, him we can 
redeem.*^ The prayer requires us, not to lose ourselves, but 
to find our true self, naked and without the mask of false- 
hood, to live our lives on the highest plane of self-criticism 
and human aspiration. Buddha warns us ag alnj;fe~4¥i^ntal 
sloth or st upi dity , We must examine daily our life and 
thought in theTtgET”^^ tKfow'"aiHy is 

false or has served its day. Truth requires no other authority 
than that which it contains within itself. Only, we must not 
forget that the commandment to love one another is itself 

* Though it may have started as a primitive form of suu-worship, its content 
was refined vciy early. It was taught to the non-Indian non-Hindus of Java, 
though to-day it is unfortunately restricted to the upper classes and men only. 
See Sarkar, Mian Influences on the Literatures of Java and Baii^ pp. 70-1. 

* Goethe’s Faust, Pt. II, Act v. 
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part of the truth which mnht be held at all costs. The 
greatest requirement of human life is to be loyal to ti*uth as 
one secs it. Above all, one must Icam to be loyal to the spirit 
of loyalty in other people, even when we do not share their 
visions of truth. The supreme object of loyalty is the spirit 
of loyalty, '|[his^orld loyalty is the essence of religion. It 
is the deeped truth and the widest charity. The greatest 
contribution we can make to religious growth is to impart 
the inquiring spirit, the spirit of devotion to truth which is 
larger than any tradition or system of beliefs and symbols. 
Religious life becomes a co-operative enterprise binding 
together different traditions and perspectives to the end of 
attaining a clearer vision of the perfect reality. 

The triumphs of this methM of religious reform have 
been striking; no less so' are its failures. After these many 
centuries, Hinduism, like the curate’s egg, is good only in 
parts. It is admirable and abhorrent, saintly and savage, 


beautifully wise and dangerously silly, generous beyond 
Measure and mean beyond all example. It is strange how 
long primitive superstitions will las^ if we do not handle 
them roughly. 'When they were taken over by Hinduism, 
they were given added rcspectssibility. It is not easy to move 
men to quit their old ways, overcome indolence and inertia, 
and venture on new paths. Though the most revoking prac- 
tices of cannibalism, polyandry, and human sacrifices were 
soon abolished, others, sucb as animal sacrifices, repugnant 
to our moral sentiments still persist. While we may criticize 


the cheap assurance of reformers, they are morally a force 
to be greatly welcomed, for th^ have the quality of a faith 
that moves mountains. The Hindu method, being a demo- 
cratic one, is more expensive and wasteful. Reform by con- 
sent is slower than reform by compulsion in religion as in 
politic^but it has the human touch. Life is a school of 
patie;n^and ‘charity sufiFereth long’. An extensive applica- 
te of the principle of liberty, equality, and fraternity has 
mzdt Hinduism the most elastic of all r eligions^ t he most 
ca^lc of adapting itself to new conditions. It is k5i(3e^' 
^p&dcnt on histori^^ facts, is freer from authority. Its gods 
form no cxc|usiyeeup. Its pantheon has stood wide open 
for the admission oFnew deities who arc always naturalized 
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as aspects of the Supreme godhead. The danger of the 
Hindu attitude is that what is may be accepted because it is, 
|utid progress may be infinitely delayed. 

VII 

The other rcli^ons which came into India are influenced 
by the Hindu spirit. While Hinduism is a large synthesis 
achieved in the course of centuries, Islam is the creation of 
a. ^Me mind and is expr e ssed: in a sin gle sentence. ‘There 
^^^I^ohan^aSris M”iShaffHhad 

aaims to be the finaT 1 mE"’of lEF^grST^ Adam 

through Noah^ Moses, and Jesus. His simple faith, with its 
,r^l brotherhood and hatred of idolatiy, hurled itself on the 
world^ bidding itrchooseTictwech^c^ and subjection. 

I^ denied worl 3 Lj&)minion. Before his death Mohammad 
saw^mmsflf nSster ofArabia and had already begun to assail 
his neighbours. Four years later, in a.d. 636, the power of 
Persia wa s. shatteredj ^Ae battle of Kadisiya. A century 
from the Hijra the noiFEB^r^^^ been advanced to 

the Jaxartes and the conquest of Sindh had brought Islam 
into contact with Hinduism. In the West, Antioch fell in 
638 and Alexandria in 648. Carthage was torn from the 
empire sixty years later and Spain was invaded in 7 10. This 
triumphal progress was checked by the youthful vigour of 
the West under Charles Martel on the momentous battle- 
field of Tours. Militant and inelastic, Islam franles the same 
dogmas, prescribes the same laws, upholds the same con- 
stitution, and enforces the same customs. It borrowed its 
Wca of Messiah from Judaism, its dogpmatism_^^d asceticism 
from Qmsti^i^Jjte f^ilosdpKy from Greece, and its mys- 
ticism from India and Alexandria 

I ndian form jCIsl^^^ by Hindu beliefs 

Islam shows the influence of Hindu- 
ism. The Shi ^ arj^mugh nearer Hindmsm th^n th#> Sun- 
The KfaojaSyjisj ^Qse tmets are a mixture of Vaisnava 

iiP^^snu. Sufism afan to Advaita Veefenta. It believes 
in the non-dual Al^Sp^lEdnSoETipbn the world as the 
Who is c onceived as ligrht. The Sufis 
abstain from animal fo^ and believe inlebirth and incarna- 
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The dog matism of Islam was toned down in India. 
The emperorAkFarwas led to giv^ip^trMThl^^ 
.Mteness of Islam and declare that ^there are s ensible men ia 
all relip;-iQns._aii4i-ab^ and men en dowed with 

rntraci ilniis powers among all nat ions*. He says; ‘Each person, 
l^cording to his condition, gives the supreme being a name, 
hnf in rpflijjy tn name th e uiikT> Qwa bleis.W n/^ He is, accord- 
ing to Max Muller, ‘the first who-Ageiitu^ed.a a. a compa rative 
stud^Ljofiheoidjgio^ He was not, however, 

lacking in the spirit of religion. Akbar, whatever may have 
beep^he extent of his failing in practice, was a sincerely 
jpefigious man. Jahangir declares that his fat her ‘neve r for 
one moment forgot-G od'. That testimonyTs corroborated 
by Abul Fazl, who avers that his sovereign ‘passes every 
mdment of his life in self-exaiiii iiation~-or in adoration of 

*'^ od* Jahangir said of the Hindu anchorite Jadrup that he 

had ‘thoroughly mastered the science of the A^danta^ which 
is t he scien^ oT Su lism*.^ Para Shikoh. the eldest son of 
Shah Jah an, is the author of a treatise designed to prove that 
the differences between Hindu and Muslim were matters 
^^nfy ojUadatgttag6---and-^^ Kabir, Nanak, Dadu, and 

a host of Q ^ers point to a blend of Hjadu and Muslim , 
religious doctrines. B ahaism standFm id^^-^ religious 
fellowshipi--®ana’u’llah’s advice to his apostles has nothing 
in cogifiion with fanaticism. 


Children of Bahai Have intercourse with ail the peoples of the 
vorid, with the disciples of all religions in the spirit of complete joy- 
fulness. Remind them of what is good for them all, but beware of 
making the word of God the stumbling block of friction or the source 
W mutual hatred. If ye know what the other does not know, tell him 
with the tongue of friendliness and love. If he accepts it and takes it up, 
then the aim has been attained, if he rejects it, pray for him and leave 
him to himself j ye may never importune him’. 


* DaMsiajtf E.T. Shea and Troyer, vo^jikp* 281 . A celebrated Sufi of 
the seventeenth century,->by name Sabjani, it Is said, ‘abstejned from fiesh, 
generated the mos||iei^^^performed in houses of idols ^cgjaming to the usage 
,of the Hindus, religious rites in mosques, worship (puja) and prostration after 

' the manner of the Mussulmans’ (pp. 301-2). 

* Vincent Smith, AkBior the Great Moghul (1917), pp. 349—50. 

^ IntroiuciiontQ the Science of Religion^ ^.6%. ^ 

* Memoirs of fahoMpr, E-T- by Beveridge, voL 3 , p. 3 56. 
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The conflicts between Hindus and Muslims, which have 
become more frequent in recent times, fill one with shame 
and jg rief. Political and economic^ considerations are mixed 

with religious questiohs nrhe New Indian Constitution, 
whicTTEas arranged political power and influence in propor- 
tion to numbersfias added to the tension. The bid for souls 
and the scramble for posts are getting con fusedr 

VIII 

The influence on Christianity is a more interesting study, , 
indicating the conflict between tradition and experiment in 
the Christian mind. The traditional attitude is the one 
expressed in Bishop Heber*s hynqin. It has had a long 
history. It u sed political power for religim iSL^mpaganda.^ 

It is represen teaj o-day ^y. Karl Rarthj^ *Dialecti caI Theo- 

Iqgy’ fame. Tie brands no n-Christian religions a s foes to 
CKHste ndom^ which r nuMJiiJaaxirxumsta^ "hawl w^h 
[t hose] woly i^*. A true Christian’s response to other faiths 
musTBi Tajir intolerant ^ciLlie writes: ‘Does Christendomii 
know how near to her lies the temptation, by a slight betrayal 
of her proper business, to escape such an imminent conflict 
with these alien religions? Does she know that this must 
not happen? We can only ask: Does she know that under 
no circumstances must she howl with the wolves?’ Any 
attempt to see anything valua Me in otherj celipions ‘must be* 
aban doned withi Hit.-^eserve. T^Eristendom should advance 
right into the midst of those religions whatever their names 
may be, and let come what will, deliver her message of the 
one God and of His compassion for men forlorn, without ' 
yielding by a hairbreadth to t heir “daemo ns”/^ The other 

^ St, Francis Xavier wrote from Cochin on 20 Jan. 1 548 to King John III 
of Portugal, *Yo! 1 must df cl^e as plainly as po ssible . . . that the only way of 
escaping your wrath and o bta ining your favour is to make as m a ny C hristians 
a$ possi ble in the countries over which they nil e.^ See Macnicol, ^he Living 
MiUgioms of India (1934), p. 268 n. The African explorer H. M. Stanley 
remarked, when h e inspected the original maxim gu n. ‘What a splendid instru- 
^nt for spreadin^.Qmitianit7 civilizatron among the savage races of 

* j^oted in MacnicoFs /j CinV/warf/y (1936), pp. 168--9. The 

Bishop of London in his work on am I a CAristianf writes: ‘I have 
been round the world and seen at dose quarters the other religions of the 
world. They have certainly got no candle to light them on the way* (p. 32). 
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religiojtis aie, in fact, untouchable. The Report of the Com- 
/mission on ChriSlian Higher Education in India, presided 
Wer by Dr. A. D. Lindsay, expresses the Christian motiv|^ 
thus: 


‘The Christians are convinced that they have a message w hich 
alone is a solution for the problems of hunianitv ai iaimere fore of Ind ia. 
They believe themselveTEoTe^B^rers of goo d news which they wis h to 
share with ^the rs. Their hope and desir?is that India may become 
^^jShristJSrnT They can never acquiesce in the position that dtifereht 
religions are good for diifferent communities, that all religions are 
fundamentally the same and that it is for each religious community to 
seek to make theTest oTthe possibilities of its own religion/ ^ 


This is a paraphrase of Karl Barth’s attitude in milder tetois, 
for the Report continues : ‘there is l ittle in either H ijaduism 
or I slam which can resist the irreligious influence oLe cono- 
r mc and psychological dete rminism’.^ The Report notes 
tlEF '’tEeaKaracterS note of modern Hinduism is its 

discriminating comprehensiven ess’.^ 

TEven thoughTHTs '^TewTiashigh authority and age to back 
it, it does not receive general support. Even from the official 
biographies of Jesus we learn that He is more considerate 
and compassionate than His followers".^ " 

*^We cannot dismiss as hegiigible the sense of the majesty 
4 ^ God and consequent reverence in worship which ^ 
spicuous in Isl am^ the deep sympathy for the world’s sorrow 
and unselfish search for a w ay of esca pe in Buddfiism, the 
desire for conta ct with ulfim ite reality in .Hinduism, the 
belief in a moral order in the universe and cons equent 
insistence on moral conduct in Confucius. It is difficult for 


Augustine ad^ted a very different and more liberal attitude: ‘If those who arc 
caikd philosophers, and especially the Platonists, have said aught that is true 
and in harmony with our faith, we must not shrink from it, but claim it for our 

use as from those who possess it unlawfully heathen learning is not all made 

up of false and superstitious fancies’ (Kirk, The Vhim of (193 p. 3 34)- 
The late Gm<m H. R. L. Sheppard wrote: *The intolerable idea that God only 
revealed himself to one people and left all the others in darkness is vanished 
save in the least enhghtened circles’ iJCke Imfutknce p. .107). 

* p. 136. ^ ^ p. 148. 

^ p. 147. Refering to this future 0r. L. P. Jacks writes; ‘The spiritual 
men of India, a great and watchful multitude whose spiritual status is un~ 
^ attainable,^ are many of them catholics in a deeper sense than ive of the West 
have yet i^ven t» the word . . / {T«?o JUtsm (1934), p. 26)- 
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iis at this time of the day to believe that ^ly one religi on 
provides divine revelation and others have nStEirig^^it. 

IX 

Karl Barth is definite that the glimpses and intuitions oft 
God found in o'Sier religions are not a preparation fot^the 
full revelation in Ch rist but are misdire ctions. In this matter 
Karl BifftKTn^Tiave the support of rigid minds, but the 
general Christian tradition is not with him. Even in the 
Old Testa ment the local cults ^jgKereunot-destr^ but re- 
formed. The prophets, it is true, repudiated the cult of the 
Uu ^n of H eaven^.J:^ut she has retur ned in the V irgin 
Adherents of Trinitarian religions persuidelhem- 
selves by a jugglery of words that they believe in one God, 
and the best that has been said on the subject is that it is 
a mystery of which no rational explanation is possible, k 
is difficult to know the real distinction between praying to 
the Madonna, Saints, and Angels and worshipping minor 
'deities as symbols of the Supreme. The Christian doctrine 
did not grow up i n a vacuum^ in, a straight encounte^between 
GodLandjsouL It arose in a world fid]L o f warring sects and 
rival faiths, and used whatever was^^hand, Palestine gave’ 
moralit y and mQnQtE ersnirGree!^ ^^^ Romfe. 

order and organizai iaii. and the East mys ticism am ijL.gi& 
f or worship. . The great Church Fathers 3id not repudiate 
the non-Christian fait hs in the way. Clement was 

not oin)rTT!Enitl ather but a learned philosopher, who 
clothe d the new religion in the amenities of -G reek thought. 
Origen said in reply to Celsus’ criticism:. ‘When God sent 
^esus to the human race, it was not as though He had just 
awakened from a long sleep. Jesus has at all times been 
doIng.gDodJcaheJ^^ No noble deed amongst men 

has ever been done without word visiti ng the 

-^uls of those who even for a brief space were able to receive 
its operations.*^ ‘Th^i^hich is called the Christian religion^ 
says Augustinej^iii!!fisted among the«an«entS5-and4iever did 
not exi ||:, from th e beginning of the human race until Christ 
came mlSS^^sh, at which time the tj^ae-J^eligion^ which 
already existed began to be called Christianity.’^ 

* Contra Crhum, yLj 8 . ~£pis. Ritract,^ bk. i. 
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The second 4 iriew recognizes the divine elemen 
other religions of the world, but contends that Chris 
is the peak of the devekpinent of religion. It is the cr 
^SndTMmpIetloiro^ of humanity, the standard b 

wh yh all others are judged .^ While on the first view no 
recognition is given to m e^ workings of the s pirit in other 
religions, here it is conceded that others also sought to know 
God and do His will, but they are merely preparations for 
the ,Chrktia n_religion. vd iich4s^unique. 

The difference between Christianity and any other reli- 
gion is that of t he best and the good, and the good is the 
ene my Qf the bes t. ^G od. having of old time spoken • by 
divers portionrs and in divers manners, hath at the end of 
these days spoke n unto us in His so n*.^ that is to say, spoken 
per fectly and final ly. ‘Christ is indeed the true light, li ght of 
light eternal, while all of us children of inai HiSSnad k indled 
wi thin us — just beca use we are children of men — flickering 
.eddies, smoking flax, lit all alike at the first by the divine 
Hand, but now, poor dim guttering lamps that can only shine" 
again if they are kindled anew, if they can have their oil re- 
-pienished f/om the source. *3 Those, like Dr. Macnicol and 
the late Dr. Farquhar, who maintain this view would use the 
scriptures of the Indian people and their rites in their attempts 
to naturalize Christianity. But at a certain stage in this pro- 
cess they feel that they come up against a rock which they 
have no right to ignore. ‘There is a core of adamant in our 
Christian faith that is not any one’s private property to barter 
or to buy or to selL’^ Truth and falsehood are embattled 
opposites. While Christianity need not stand solitary apart 
from other religions, it is not to be regarded as merely rela- 
tively excellent, one among many efforts of human beings. 

These two attitudes are common to all missionary religions. 

* Cf. Tt i s the Christian religion which is the perfect religion^ the religion 

which represeriS the Bei ng ollTpirit in’ form, or for itself, the religion 
in which r eligion has itself l^co]^ objTcnve in (Hegel, The 

^hUmofh;^ oflkeiipon, ET. (1895), woirui*p. 330). 

* Hebrews L i, 2. 

^ Macnicol, Is Ckristmmty ?• | 

"♦ Ibid., p. 19. Dr. Frick writes in the Intematlmal Ritftm of Mtssims 
(Oct. 1926): *As long as we claim to be Christians in deed and troth, we must 
cultivate a certain consciousness of superiority’ (p. ro). 
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Eaclu-ckima^^ abs olute si nCiCrity^-^tkat- is the 

true light while others are will-o’-the-wisps that blind us fo 
th.e,.trMk„E.udJiire from it. When it attempts to be 

a little more understanding, it affirms that the light of its 
religion is to thatj af. others as th e sun is to the stars, and the 
minor lights--ma}Uae_tC^^^ so long as t hey acc ept their 
positio n of subordi na|io.nu 

X 

i\n increasing number of Christians adopt a th^^gttttude, 
the Hindiijme^jwhicJ h^ definitely against prose Ivtism.-,„Xhe 
Sjpiajx-X^lndsti^ who have the longest Christian tradition 
in India, are opposed tQ„pr o s e lytisrn. Among the later con- 
verts to Christianity, this attitude is gaining acceptance.^ 
The International Missionary Council at its Jerusalem meet- 
ing held in i ^ 8 declared : ‘We would repudiate any symp- 
toms of a religious imperialL8fm .lhat would desire to impose 
beliefs a rid practices on othersi n- o r der - 4 Qumanagje.their souls 
in theiF supposed interest s. We obey a (^d wh o^respects 
and we"“ deSi ^to respect those" orp thcrs.’^ The 

^ RSjkumlri Amrit Kaur writes: The conversion or the desire to imp el 
another person to change,^Jjjfi^^th has alw^s savoiire^ oF an arrogance 
t antamoimt to a violent attitude of mind whic h must surely be against that 
very doctrine of love for which I believe that Christ lived and, di ed. . . . While 
there has been no conscious effort to purge the Indian Church of the taint 
of untouchability that exists within its own doors, the untouchability that 
exists in Hinduism has been exploited to the extent of attempted mass and 
wholes ale conversions to so-called Christianity of the Depressed Classes. I say 
“so-called ChnsSaniffi ^ advisedly, because I know not one of these poor people 
■^b whom I have spoken — ^and I have spoken to many — ^who has been able to 
tell me anything of the spi ritual implicadons of his chanffe aaf faith ... Is there 
not roo m for Jesus in Hindm sni^:i^hefe musthe. I cannot bejieve that any 
whb’^eE'towbrship God in spidf^d in truth arc outside tfe^ale of any of 
the great religions which draw theipitispiration from Him who Is the fountain- 
head of all truth. I am sure thatTam not the only Indian born in the Christian 
jfaith who holds these views’ 30 Jan, 1937). 

Tiif World Missim ofChnstianit^^ p, ro. Mr. Bemard-Eucas in ljU|>boK 
Our Task in India draws a distinction between prosel^^llSm and evangelism. 

former is what Jesus c ondemned when he said: ‘Woe unto you Scribes 
i^d Pharisees, hypocrites 1 jfoSrye compass sea smd land to make one proselyte^- 
and when he is become so ye make him twofold more a son pf Gehenna than 
yourselves’ (St. Matthew). The latter is, for Mr. Lufigs^^hat is implied in 
the words ‘But go then and publish abroad the Kingdomof God’ (St. Luke). . 
Commenting onfhe litter, Mr. Lucas wntes: ‘I'h^tandpoint of evangdism 
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Report calls upon non-Christian religions to join forces with 
Christianity in resisting the attacks of those who deny God 
add t he world of spirit. *We call on the followers of the 
non-Christian religions to hold fast to faith in the unseen 
anc^xte rnatrin face of the growing miat eriafeiyiSfThe^ 
and to co-o perate evils of secularism/^ 

It has a perception of the desperate need of the world as 
well as of the fellowship of all believers in God, in the deep 
|)laces of the spirit. The Report of the American Commis- 
sion of Laymen afErms that it is unwise to undennine i§en^^ 
faithJn.Jtheii :,_tradi tions. ^TKer^is^feal danger that the 
sound elements of tradition will be discarded with its abuses 
and that nothing will be adequate to take the place of the 
restraints of the older cultures, which, however miscon- 
ceived, at least m aintained a social orde r. The task of the 
niissiop^iyL^asiid biSLtap^ 

‘Perhaps the chief hope for an important deepening of self- 
knowledge on the part of Christendom is by way of a more 
thoroygh-^going^sbad ^ its life wlt|i the life Orient. 
The relations between religions must take increasingly here- 
after the form o f a common search for truth. A growing 
apprehension of truth is effected by the creative interaction 
of different minds and their insights, by the mutual criticism 
and enlargement which result from a fuller appreciation of 


"Irecognises the value of the l aw of heredity m the religia u& 4 ievelopinent of the 
race. There is a distinct type of reli^ous thought and life in India which God 
^jhas been evolving through the rrnmries and this for India and 

for the world. * He adds that if India loses her distihedve religious genius it 
would be an irrcmevLble and incalculable loss to the wo rld. Hindu must 
be sav ^as a B findn/ Dr. D. j. yiemin^ in his S^k on Whither Bound in 
Missions ( 1925 ) pleads for a ‘mutuality in giving and receiving’. He argues 
that there is a just resentmenFaf "the imperaaiist^^ of missionary endeavour. 
He feels that we must be impartial enough to recognize that each race has 
)xs special gift and its special contribution to civilization. His first chapter 
is entitled ‘Eradicating a Sense of bu^iority’, ^ 

* The World Minion of Chfistiantiyf^7i4. ^ 

* There are Christian missionaries who adopt and advocate this view. 
Rev. Verrier Elwin says: ‘I live among the Gonds and lov e them. I have never 
interfered with their religion a nd when any of them ask me to ma ke them 
Ch^an, I refjji|c.«J think myself, that it would be better for afl to adopt a 

^,^ilar attitude of detachment ^d leave their ancestral fidth alone’ (Indian 
Social Reformer zl^or. % $6}. 



THE MEETING OF RELIGIONS 347 

other systems of thought and culture. ^All fences and private 
oroperties in truth are futile; the final truth whatever it may 
be is theJisIew^l^stament of e faith/ There is 

a common ethical and religious ideal influencing the whole 
xmlized world, and each people tries to find it in its own 
religiomand-doesHSnd it there. In other words, this Report 
admits that no religion in its».presenJLfojm.is-fi]^ and every 
relifflonds-Sfidd ng^^^ a better jexpression. It looks forward 
to a time when ‘the names that now separate men may lose 
thei r divi sive^meaning".^ ‘Supp osing theyj mrship a Being 
witlime Sj^nxcu^aisril^ Inge says, ‘it does not very 

taust look to t hings rather than-t ojwords/^ 

There are thus three different attitudes, right, centre, and 
left, which Christian missionaries adopt towards other reli- 
gions. Here, as elsewhere, the hopes of the future are under 
th^JfiftjBzmg-^^ and not .with t he reacti onaries- or 
c ^ervatives. If we do hot bring together in love those who 
sincerely ^jpHeve in God and seek to ao His will, if we persist 
in killing one another theolo gically , we shall only weaken 
men *s faith in G od. If the great religions continue to waste 
their energies in a fratrijjdall war instead of looking upon 
themselves as friendly partners in the supreme task of 
nourishing the spiritual life of mankind, the swift advance 
of secular humanism and moral materialism is assu red. In 
a restless and disordered world which is unbelieving to an 
extent which we have all too little realized, where sinister 
superstitions are settingTbrth their rival claims to the alle- 
giance of men, we cannot afford to waver in our determina- 
tion that the whole of humani±y..shalLt emain a united peop le, 
wh ere Muslim andJChristian, Buddhist and Hin du shall 
stand toge ther bound by common devotion, not to some- 
thing bemniKutto so mething ah^H T not Id alFi^ or 
a geograghi^al unit, butj9.,a great dreamj)f^world society 
with a universal re%iotfof which the historical faiths are but 
brimcli^s. We must recognize humbly the partial and defec- 
ti^^TEaracter of our isolated traditions and seek their source 
in the generic tradition from which they all have sprung.^ 

^ (1932) pp- 44> +7* 58. > Infuirtr, la June 

* Cf. Professor Hocking: ‘We have to recogid^ that a ttrorM re/ipom exiits. 
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Each religion has j& 2Lt at the feet of teachers th at never 
bowed to its authority, and this process is taking place to-day ' 
on a scale unprecedented in the history of humanity and will 
have most profound effects upon religion. In their wide 
environ mentj re gions a re assisting each other to find their 
owiTsouI i^d grow to their full s tature. Owing to a cross- 
fertilizat icm of ideas andln^ behind whi ch lie centuries 

of rac iarandTuIH^^ ear nes? endeavour^ a great 

/Unification^ is taking^place in the deeper fabric of men^s 
thoughts. Unconsciously perhaps, respect for other pttints 
vfmeWy appreciation of the treasures of other cultures^^^n- 
fidence in one another ^sliSH EshTmotiver^ ^^ gro wing We. 
are slowly realizing that believeH"^Hpi^dIffefent opinions and 
convictions are necessary to each ot^/to work out the larger 
synthesis which alon ^ can give the spiritual b asis to a world 
brought together into intimate oneness by man’s mechanical 
ing enuity. 


give th ev are not separate; tKey are 

^ot clo6ed-*gkJa3aJe^ They merge in the nniver sal human iait h Jh the div ine 
being —quoted in Basil Mathews, to thfCitj of God (1:928), p. 43. 
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THE INDIVIDUAL AND THE SOCIAL 
ORDER IN HINDUISM 

I 

T he last fifty years have seen the most revolutionary 
changes of any period in hirnian history.^ The inven- 
tions of science have put an end to human isolation and 
provided marvellous oppoft unifiSZ So teTeriizar^ of the 
dream of ages, the building of a great society on e arth, who se 
vision has inspired the seers and p ropRetl^oFall races a^ 
nations. The social and ethical issues raised by the spread 
of science and technology and the new contacts of races and 
cultures are common to both East and West. We must now 
learn to live together and understand one another. 

The chief obstacle to mutual understanding has been an 
almost mystical fait h in the superbrity of this or that race 
and the historic ihr^ions of nations. Napoleonic t ranee felt 
called to sow the seeds of" revolut ion in the soil ‘bt Europ e/- 
Imperialistic BritanPto carry the white man's burden of 
civilizing, for a consideration, the backward peoples, Soviet 
Russia to liberate the proletariat from bondage to capitalism, 
and Nordic Germany to save the world from the antichrist 
of communism. This conceit"^ tEe1egehdafy“d:gst^^ 
nations is not confined tothe West. There are Indians who 
believe that true spirituality has never appeared anywhere 
in the world save on the sacred soil of India. There are 
Chinese who imagine that they alone are civilized. Public 
men in Japan often use the language of the Shinto divine 
Hirata of a hundred years ago, that the Japanese are the 
descendants of the gods, diflFerent in kind rather than degree 
from all other nations, and the Mikado, the son of heaven, is 
entitled to rule them all. If in ancient times the groups 
claimed to be under special divine protection, they now em- 
ploy scientific jargon by declaring that they are in line with 

* ‘From the stone age to the death of Queen Victoria is chic era; we 
are now living in the second* (Gerald Heard, These Hurrying Tears (1933)# 
p. i). 
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the development of evolution, with the unrolling of history. 
They solemnize their desires and organize their hatreds by 
propounding the theory of the predestination of races. This 
pernicious doctrine of fundamental r acial differences an d 
national missions is preventing tBeTfevelopment of a true 
human CQnilnmTity-- ttt s pit e of -thendoser linking up of in- 
terests and the growing uniformity of customs and forms of 
life. Science, however, supports the very different view that 
the fundamental structure ^fj:lie.imman,.mind isuniform in 
all ra ces* The^Variecf^^^ are b ut dialects of a single 
speedi-^f^he^^soul. 'TK^ are due to accents, 

historical ciraim 5 unces,-md“'Stages_pf deve lop ment. If we 
are to find a solution for the differences which divide races 
and nations to-day, it must be through the recognition of 
the essential oneness of the modern world, spiritually and 
socially, economically and politically. 

Some of those whose tradition and training are limited to 
the European are apt to imagine that before the great Greek 
thinkers, Socrates, Plato, and Aristotle, there was a crude 
confusion of thought, a sort of chaos without form and void. 
Such a view becomes almost a provincialism when we realize 
that systems of thought which influenced countless millions 
of human beings had been elaborated by people who never 
heard the names of the Greek thinkers. The Hindu sages 
had formulated systems of philosophy and conduct, the Jews 
had developed a lofty monotheism, Zarathustra had pro- 
claimed the universe to be an ever increasing kingdom of 
righteousness, and Buddha had taught the way of enlighten- 
ment. The Chinese had records of a civilization that was 
even then two thousand years old, and the pyramids of 
Egypt and the palaces of Babylon were antiquities in the 
eyes of men of that period. If we leave aside the great 
civilizations of Egypt, Assyria, Knossos, and others whose 
influence on the modern world is more indirect than direct, 
the outstanding developments prior to 500 b.c. were the 
emergence of the prophetic school in Israel, of Confucianism 
in China, and of Brahmanism and Buddhism in India, The 
present state of the world is largely conditioned by the philo- 
sophies of life that had been^warked out by then. The 
opportumH^TorTEes^diffSSnttendeneies to weave them- 
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sdws into the warp and woof of world history are now 
av»kblc. Even if some of them are unsuited to modem 
emditions, the stoi^ of man’s gradual rise and progress can- 
not be without its interest to dl those who have faith in the 
solidarity of man. It is therefore a matter of significance 
that in these lectures we are taking up one important pro- 
blem and viewing it from diiferent historical standpoints. 

II 

In dealing ^th any social organization we must inquire 
into the ess^ial ideas on which it is founded, the concep- 
tion of life vmich inspires it, and the forms which these ideas 
of life assume. The inspiring ideas are always larger than 
the historical forms which embody them. The Hindu view 
of the individual and his relation to society can be best 
brought out by a reference to the synthesis and gradation 
of (i) the fourfold object of life (j>urusartha\ desire and enjoy- 
ment (kdma\ interest {artha\ ethital living (dharma\ and 
spiritual freedom (moksa)\ (ii) the fourfold order of society 
{yarnd)y the man of learning {Brdhmin\ of power {Ksatriyd)^ 
of skilled productivity and of service {§udra)\ and 

(iii) the fourfold succession of the stages of life {aframd)^ 
student {brahmaedrt)^ householder {grihasthd)^ forest recluse 
{vdnafrasthd)^ and the free supersocial man {sannydsin). By 
means of this threefold discipline the Hindu strives to reach 
his destiny, which is to change body into soul, to discover 
the world’s potentiality for virtue, and derive happiness from 
it. It used to be said th^t God created the universe in order 
that He mi^ht apprehend Himself. Whatever we may feel 
about it, it is beyond question that the world exists in order 
that we may apprehend ourselves, attaining our full selfhood 
through response to whatever in it corresponds to the de- 
veloping personality. The approach to this goal must not 
be too sudden and immediate for all individuals. It has to 
be reached through a progressive training, a gradual en- 
larging of the natural lire accompanied by an upHfting of all 
its motives. The rule, the training, and the result difier with 
the type of the individual, his bent of life and degree of 
development. Life is mudi too complex for an ideal sim- 
plicity. 
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III 

The Four Ends of Life 

1. Moksa, The chief end of man is the development of 
the individual. The Upanisad tells us that there is nothing 
higher than the person.* But man is not an assemblage of 
body, life, and mind born of and subject to physical nature. 
The natural half-animal being with which he conjfuses himself 
is not his whole or real being. It is but an instrument for the 
jus e of s _ pirit w hich is the truth of his being. To find the real 
^elf, to exceednSis apparent, outward self, is the greatness of 
which man alone of all beings is capable.* ‘Verily, O Gargl, 
he who departs from this world without knowing this Im- 
perishable one is a vile and wretched creature.’^ To inquire 
into his true self, to live in and from it, to determine by its 
own energy what it shall be inwardly and what it shall make 
of its outward circumstances, to found the whol e life o n the 
power and|ruth of spirit, is moksa or spir itual freed om. To 
be shut up moneys own ego, to rest in die apparS^ self and 
mistake it for the real, is the root of all unrest to which man 
is exposed by reason of his mentality. To aspire to a uni- 
versality (sarvdtmaihdvd) through his mind and reason, 
through his heart and love, through his will and power, is 
the high sense of his humanity. 

2. Kama, Is this perfection consistent with normal living.^ 
There is a prevalent idea that the Hindu view concedes no 
reality to life, that it despises vital aims and satisfactions, 
that it gives no inspiring motive to human effort. If spirit 
and life were unrelated, spiritual freedom would become an 
unattainable ideal, a remote passion of a few visionaries. 
There is little in Hindu thought to support the view that 
one has to attain spiritual freedom by means of a violent 
rupture with ordinary life. On the other hand, it lays down 
that we must pass through the normal life conscientiously 
and with knowledge, work out its values, and accept its 
enjoyments. Spiritual life is an integration of man’s being, 

* na param Hndf . 

^ Tkc Bhagmata says. The chief end of life here is not the attainment of 
heavoa poptiliffly known to be the rcsnlt of pious duties. It is the desire to 
enquire into truth’ {i. 2. 10). ^ Bfiadire^aka Up. iii. 8 . 10. 
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in its depth and breadth, in its capacity for deep meditation 
as well as reckless transport, Kama refers to the emotional 
being of man, his feelings and desires^ If man is denied 
his emotional life, he becomes a prey to repressive intro- 
spection and lives under a continual strain of moral torture. 
When the reaction sets in, he will give way to a wildness of 
ecstasy which is ruinous to his sanity and health. 

3. Anha^ The third end relates to wealth and material 
well-being. Though it is not its own end, it helps to sustain 
and enrich life. T^re was never in India a national ideal 1 
of poverty or sqmior. Spiritual life finds full scope only in 
communities of a certain degree of freedom from sordidness. 
Lives that are strained and starved cannot be religious except 
in a rudimentary way. Economic insecurity and individual 
freedom do not go together. 

4. Dharma. While the spontaneous activities of interest 
and desire are to be accepted, their full values lannot be 
realized if their action is unrestrained. There muse be a rule, 
a guidance, a restraint. D harm a gives coherence and direc- 
tion to the different activities of life. It is not a religious 
creed or cult imposing an ethical or social rule. It is the 

fhe man who 

finds a i%hraiidjust^^ living. Each man and group, 
each activity of soul, mind, life, and body, has its dharma. 
While^ man is justified in satisfying his desires, which is 
essential for the expression of life, to conform to the dictates 
of his desires is not the law of his being. He will not get 
the best out of them if he does not conmrm to the dharma 
or the rule of right practice. A famous verse of the Maka-- 
Mdram szjs: ‘I cry with arm uplifted, yet none heedeth. 
From righteousness {dharma) flow forth pleasure and profit. 
Why then do ye not follow righteousness Dharma tells 
us that while our life is in the first instance for our own 
satisfaction, it is more essentially for the community and 
most of all for that universal self which is in each of us and all 
beings. Ethical life is the means to spiritual freedom, as well 
as its expression on earth. 

^ Bha^opata, i. 2. 10. 

* ardlivabllmr viratimjesaii na hi kakit cchru^oti mSm. 
dlianaSd artha^ca Mmaica sa kim artham na sevyate. 
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The dharma and its observance are neither the beginning 
nor the end of human life, for beyond the law is spiritual 
freedom, not merely a noble manhood but universality, the 
aim which ennobles the whole life of the individual and the 
whole order of society. Man’s whole life is to be passed in 
the implicit consciousness of this mysterious background. 

The four ends of life point to the different sides of human 
nature, the instinctive and the emotional, the economic, the 
intellectual and the ethical, and the spiritual. There is im- 
planted in man’s fundamental being a spiritual capacity. He 
bepbmes completely human only when his sensibility to 
'Spirit i^awakened. So long as man’s life is limited to science 
and art, technical invc^ticih, and social programmes, he is 
incomplete and not truly human. If we are insolent and 
base, unfair and unkind to one another, unhappy in personal 
relationships, and lacking in mutual understanding, it is 
because we remain too it^h on the surface of life and have 
lost contact with the d^^hs. When the fountains of spirit 
from which creative life of the individual and society is fed 
dry up, diseases of every description, intellectual, moral, and 
social, break out. The everlasting vagrancy of though^ the 
contemporary muddle of conflicting philosophies, the rival 
ideologies which cut through national frontiers and geo- 
graphical divisions, are a sign of spiritual homelessness. The 
unrest is in a sense sacred, for it is the confession of the 
failure of a self-sufficient humanism^th no outlook beyond 
the world. We cannot find peaq^,i0lfaurth through economic 
planning or political arrangement*. Only the pure in heart by 
fostering the mystical accord of minds can establish justice 
and love, Man’s true and essential greatness is individual. 
The scriptures could point out the road but each man must 
travel it for himself. The law of affirms the responsi- 
bility of each individual for Ms life. *Thc sins ye do by two 
and two, ye shall pavforone byone,’ as Kipling called B^zc- 
bub to ranark. There is no salvation by proxy or in herds. 
In primitive societies thcr^ collective responsibility, but on 
the hjrpothcsis of rebirtj^/me guilt of an action attaches to its 
author. The punishment mustlall on the individual, if not in 
this life, Aen in Ae next^pf^rhaps in a later. The dignity 
and responsibility of Ae individud soul are recognized. 
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IV 

TAe Four Classes^ 

The aim of dharma is to take the natural life of man and 
subject it to control without unduly interfering with its large- 
ness, freedom, and variety. It has two sides : the social and 
the individual, the varna dharma^ which deals with the duties 
assigned to men’s position in society as determined by their 
character(g-a»<i?) and function (karma) the dirama dharma^ 
which deals with the duties relevant to the stage of life, youth, 
manhood, or old age. We may deal with the theory of the 
four classes from three different standpoints, the spiritual- 
social, the ethical-psychological, the conventional, 

I . The earliest reference four classes is in the 

Purusa Sukta of the Rg Veda^ where they are described as 
having sprung from the body of the creative spirit, from his 
head, arms, thighs, and feet. This poetical image is intended 
to convey the organic character of society. Man is not only 
himself, but is in solidarity with all of his kind. The stress 
of the universal in its movement towards the goal of the 
world is the source of man’s sociality. Society is not some- 
thing alien, imposed on man, crushing him, against which 
he rebels in knowledge and action. There is a profound 
integration of the social destiny with that of the individual. 
Human society is an attempt to express in social life the 
cosmic purpose which has other ways of expression in the 
material and the supramaterial planes. 

Between the individual and the totality of mankind are 
set up smaller groups as aids, though they often turn out 
obstacles, to the larger unity of mankind. The difficulties 
of distance and organization, the limitations of the human 
heart, as well as the variety and richness of life, are respon- 
sible for the smaller groups, which are meant to be used as 
means to a larger universality. Even if humanity becomes a 
more manageable unit of life, intermediate groups are bound 
to exist for the development of varying tendencies in the total 
human aggregate. The family, the tribe, the clan, the nation, 

^ See Bhagavsm ’Sym^Einiu BfKwl Or^anixatitm{xm 2 )'^ AurobmdoGkose* 
Tk: Psychic^ of Smiai Deve/ofimmi^ O. H. Mtcsy Dkama mi Socuiy 
imsy ^ X. 90. 
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are successive stages in this constant approach to univer- 
sality* The individual thus belongs not only to humanity 
but to a class or country, race or religion. The group, which 
is midway between the individual and humanity, exists not 
merely for itself but for the one and the other, helping them 
to fulfil each other. 

If the limited group, religious, political, or economic, 
regards itself as absolute and self-sufficient and demands the 
total service and life of the individual for its own develop- 
ment, it arrogates to itself claims which it does not possess. 
Even as the individual has no right to look upon himself as 
the final end of existence and claim the right to live for him- 
self, without taking into account the needs of society, the 
social group has no' right to demand the absolute surrender 
of the individuaFs rights. The two principles which must 
govern all group life are the free and unfettered develop- 
ment of the individual and the healthy growth of society. 
The individual and the society are interdependent. The 
sound development of the individual is the best condition 
for the growth of the society, and a healthy condition of 
society is the best condition for the growth of the individual. 
An ant-heap or a beehive is not the model for a human 
commonwealth. No harmony is to be achieved by the en- 
slavement of the individual. 

Man is not an abstract individual. He belongs to a certain 
social group by virtue of his character, behaviour, and func- 
tion in the community. When the fourfold division of 
society is regarded as the ordinance of God or the dispensa- 
tion of the spirit, the suggestion is that spiritual wisdom, 
executive power, skilled production, and devoted service are 
the indispensable elements of any social order. It is the 
function of the wise to plan the social order, of the powerful 
to sanction it, i.e. back it by authority which has force behind 
it, of the skilled to execute it or carry it out with the help 
of the devoted workers. The fourfold classification is con- 
ceived in the interests of world progress.^ It is not intended 
specially for the Hindus, but applies to the whole human 
race, which has one destiny which it seeks and increasingly 
attains through the coundess millenniums of history. The 
* ‘lokanam to vivfddhyirtkam*. 
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true object of all human action is lokasamgraha or the holding 
together of the human race in its evolution. In pursuance 
of such a view, Hindu leaders accepted primitive societies 
and foreign settlers such as the Greeks and the Scythians into 
the Hindu fold and recognized their priestly families as 
Brahmins and their fighting men as Ksatriyas. 

2. As the individual is a social being, society is the neces- 
sary means by which he attains the development of his per- 
sonality. A secure place must be founa for him in the 
community so that he can derive the utmost help from it. 
By his nature, man falls into four types, the man of learning 
and knowledge, the man of power and action, the skilled 
craftsman, and the labourer. The types are determined by 
the prominent elements of man’s active nature. 

Those who are pre-eminently intellectual are the Brah- 
mins, whose function it is to seek and find knowledge, com- 
municate it to others, and make it prevail in the world. 
Their activity is not the pursuit of practical aims in the 
narrow sense. They seek their joy in the practice of an art, 
a science, or a philosophy and set an example of attachment 
to disinterested pursuits of the mind. The perversions of 
this type are a mere intellectuality or curiosity for ideas with- 
out an accompanying ethical elevation, a narrow specializa- 
tion without the requisite openness of mind, a thirst for 
novelty, a tendency to imitate current fashions, an ineffective 
idealism without any hold on life. The true Brahmin is said 
to be one who has sensed the deepest self and acts out of 
that consciousness.^ He is expected to embody the law of 
self-dedicating love, the grace and joy of souls in the con- 
sciousness of the service, free, high, and daring, of the 
humanity of the future, where hate, violence, and fanaticism 
will be unknown. The Brahmins give moral guidance. They 
reveal but do not enforce. Practical administration is not 
their task. They keep clear of the love of power as well as 
the pressure of immediate needs. Plato affirms that kings 
must be philosophers. In the allegory of the Cave the wise 
man who has escaped into the daylight must not stay there 
but must go back to teach others. *We shall compel him 

^ *ya^ kaicid Stmlnam aparok^kftya kriUrthatayl vartata sa eva brSh- 
ma^a^*. FajrasMdia 
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to go back though we do him an injustice/ The Hindu 
believes that any one immediately and deeply concerned with 
the exercise of power cannot be completely objective. The 
rulers will be concerned with government and the thinkers 
with values. If society is not to be led by the blind, we must 
have the contemplative thinkers at the top. Every society 
needs to have a class which is freed from material cares,, 
competitive life, and is without obligations to it. Freedom 
is of the essence of the higher life and the great values cannot 
be achieved under a compulsion or a sense of duty. 

A dry spirit of detachment and disconnexion from im- 
mediate surroundings are essential qualities for those en- 
gaged in the pursuit of truth. An invincible patience, a 
contempt of all little and feeble enjoyments, humility without 
any baseness, an infinite hope, and a high fearlessness are 
the qualities that mark the seeker of truth.^ These, which 
fit them for their vocation, unfit them for success in life. If 
their claims on society are not sufficiently safeguarded, they 
will be doomed to loneliness and not seldom to starvation. 
Their very strength prevents them from compromising with 
the things they despise. A class of disinterested seekers of truth 
supported by society, influencing it, and placed above the cor- 
rupting tendency of power, is the very life of social stability 
and growth. After all, civilization is based on a yision. 

If a Brahmin class was found necessary even in those 
less organized and complicated times, it is much more neces- 
sary to-day, when there is a widespread tendency to confuse 
national interests with objective truth. Our intellectuals to- 
day with rare exceptions are camp followers of political 
rulers. When Hegel saw Napoleon on horseback at the head 
of his army, he said, *I saw the world soul riding.’ The 
thinkers betray their function when they descend to the 
market-place to serve the passions of race, class, or nation. 
When they let their spirits get enclosed in the mentality of 
politics, when they fail to give to society a vision of humanity 
and civilization, the whole social structure will totter. Those 
who belong to the spiritual ministry of society must guard 

* CEValistha: 

yogas tapodamo dSnam satyam siucam daya ^rutam 

vid}^ vijfianam astikyam etat brahiDaoalak§a9am. 
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their integrity of mind as a sacred possession, be completely 
masters of themselves, and proclaim the truth that all cities;, 
all States, all kingdoms are niortal, and only the spirit of man 
immortal. Thucydides contemplates the image of a world 
in which Athens should have ceased to exist. Polybius shows 
us the conqueror of Carthage meditating over the burning 
town. ‘And Rome too shall meet her fateful hour.*^ \J 

The Brahmins will now be considered to be receivers of 
unearned income. Even as it is the function of the State to 
support schools and colleges, museums and picture-galleries, 
it must also support a leisured class. In the world to-day 
the leisured are those who inherit wealth, though there is 
no reason to suppose that the children of rich parents are 
exceptionally intelligent and sensitive. In China, boys and 
girls used to be selected for this class on the results of com- 
petitive examinations. But the special training cannot be 
postponed till the age of examinations. If the training is 
to start early enough we must choose the members soon 
after birth. Is it to be by lot ? The Hindu assumed that 
birth in a family which had the traditions of the leisured 
class might offer the best solution. 

While it is the business of the Brahmin to lay down the 
science of values, draw out the blueprints for social recon- 
struction, and persuade the world to accept the high ends 
of life, it is the business of the Ksatriya to devise the means 
for gaining the ends. Not only in the ancient epics but in 
the recent history of Rajput chivalry do we find Ksatriya 
princes cast in the heroic mould, the limits of whose fame 
are the stars, men whom no fear could terrify, no difficulty 
could daunt, men for whom retreat was more bitter than 
death. The qualities that mark the Ksatriya type are a heroic 
determination from which no danger or difficulty can dis- 
tract them, a dynamic daring which shrinlis from no adven- 
ture, a nobility of soul which would do nothing sordid or 
mean, and an unflinching resistance to injustice aqd oppres- 
sion. The worshippers of power, the men of brute force, the 
selfish tyrants are the perversions of this type. The qualities 
of the Ksatriya are as necessary as those of the Brahmin for 
the perfection of human nature. 

* Julian Benda, Tki Great Betrayal, E.T. {1928). 
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The political is not the highest category. The State exists 
in order that its members may have a good life. It is a social 
convenience. It is not thejudgeofits own conduct. Though 
righteousness depends on force, *it is wrong to say that it is 
the will of the strong*.* The State is not above ethics. It 
exists essentially for the good of the individual and has there- 
fore no right to demand the sacrifice of the individual, 
though it has every right to demand the conditions essential 
for the performance of its task. The worship of the God- 
State with which we are familiar to-day, that the State is the 
creator of right and wrong, that reasons of State justify any 
crime, that ethics are a purely individual matter, are flatly 
opposed to the Hindu view. Rama tells Laksmana: T bear 
arms for the sake of truth. It is not difficult for me to gain 
this whole universe but I desire not even the suzerainty of 
the heavens if it is to be through unrighteousness. *2 The 
State finds its justification according to the measure in which 
it pursues and protects the full development of the human 
person. The end is personal liberty and happiness, and all 
government is a convenient means to this end. 

The Hegelian theory that what is is right, and that the 
Prussian military State is the highest form of ‘the Spirit* on 
earth, is in anth^'^rity. It confuses 

thegoodjwi^ht he realat^^ the ji istinction between 

Vight and wrong to oneoTstrongand weak. Force is what 
counts, an d notligh tsjiduc lffem:^^ f or superior 

fQrce. OiTffiis vie^^o government has anymoiar authority, 
and conflicts between classes and nations can only be decided'' 
by force. The League of Nations is suspected to be another 
power system, not an alt^ ^tive to war but o ufy^afrexciise" 
Ibr^ a holy w ar. The-dE::gagu^has failed not because it was 
lacking in armeddibrr e hut because it had no nioral auffi ofity. 
Only an earnest application of the democratic tradition in 
the relatipns^hetwe en Stat es and a rear rangement of the 
world on that basis^n give thcTieeded authority to the 

^ MaMMaraia^m, 

* ... satyena ayudham akbhe 
neyam mama malil saumya durlabhl slgafimbail 
na hi ccheyam adbarme^ iakratvam api klunuipa. 

(Ram^ana, ii. 97. 6*7.) 
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League. The great task of our generation is to embody real de« 
mocraqr in the material structure of our civilization, to work 
for a world community far richer in its cultural opportunities 
for all men, and far more brotherly in its relationships. 

The Hindu scheme permits the use of force for the main- 
tenance of order and enforcement of law, occasionally even 
to the point of the destruction orhurnirHifor- In a perfect 
society where every one is naturally unselfish and loving, 
there would be no need for government or force, but so per- 
fect a condition is perhaps not suited to mere men. In the 
actual imperfect conditions the State will have to exercise 
force on recalcitrant individuals. The need for force is, how- 
ever, a sign of imperfection. In principle anything which 
has the taii^/of coercion is to that extent lacking in perfec- 
tion, as the"^ Mahabhdrata has it* We may feel that we are 
justified in using force to restrain the evil-doer. This very 
necessary coercion results in two disadvantages. It tempts 
the user to its unrighteous use and causes resentment in 
those against whom it is used. While we cannot obviate the 
necessity for the use of coercion in political arrangements, so 
long as sinful ambition, pride, lust, and grpcd are operative 
in human nature, it is essential to guard against its abuses 
and remember that there is a higher obligation of love that 
transcends the requirements of mere justice, in the light of 
which all codes of justice are to be judged. The ideal is the 
Brahminic one of non-resistance, for 3ie means are as im- 
portant as the end.^ In this imperfect world, however, the 
non-resis ters are able to practise their convictions only because 
they owe their security to the maintenance by others of the 
principles which they repudiate. 

* ‘Mmsaya samyutam dharmam adharmam ca vidur budhah*. Again, 
victory that is achieved without war is much superior t« the victory that is 
achieved through war’ (xii. 94. i). Aioka in Rock Edict XIII writes: ‘In order 
that my sons and grand^ns should not regard it as their duty to make a new 
conquest . . . they should take pleasure in patience and gentleness and regard 
as the only true conquest the conquest won by piety^ (Tie Edicts of Aioka f by 
Vincent A. Smith (1909), p. 21). 

* C£ these well-known sayings from the 

ahimsSn sarvabhiite$u dharmam jylyas taram viduh 

tasya ca brIhinat)io mukm • . 

yad ayuddhena labhyeta tat te bahumatam bhavet. 
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The use of force is limited to occasions where it is the 
only alternative and is applied for the sake of creating a more 
suitable environment for the growth of moral values and not 
for activities which can hardly fail to result in social chaos. 
Force, when unavoidable, must be employed in an ethical 
spirit. The use of force does not become permissible simply 
because it has an ethical aim. It must be applied in an 
ethical way.^ The users of force are not the ones to judge 
jhe causes for which it has to be employed. The Ksatriyas 
rule only as the guardians and servants of the law. They 
have an executive power over the community which is valid 
only $0 long as they carry out the law, which is placed under 
the control of the Brahmins and the seers and protected 
from interference by political or economic power. The func- 
tion of the State is limited to the protect ion of the law and 
defence^^^^eo ple were, allni^ d ^to manage thei r affairs in 
accordancewith the traditic'f^al rulesanTcustoms. They did 
not care ^ho the rulers Were ao long as theju Jives-were 
undisturbed. One flag was as gwd as another, if social life 
was carried on in the ^aifie way. This attitude has made the 
country a prey to-iijvaders. The enforcement of moral laws 
is what gives a king his glory. This is evident from the 
description of the king who could say: Tn my realm there 
is neither thief nor miser, nor drunkard, nor one who is 
altarless, nor any ignoramus, nor any unchaste man or 
woman. 

As in all ancient societies, only the fighting classes took 
part in wars. The motive was more monarchical loyalty 
than national pride. Even when tribes were at war, the non- 
combatants were little affected. Megasthenes writes: Tf the 
Indians are at war with one another, it is not customary for 

^ War has its r\il«s of right behaviour which must be observed by the king. 
He must not permit the use of poisoned arrows or concealed weapons or the 
slaying of a man who is asleep or a suppliant or a fugitive. He must not as a 
victor destroy fine architecture or extirpate the family of the defeated d^ but 
iftvest a suitable prince of that family with royal dignity {MakiBharha^ xii. 
100. 5). Though political weapons are employed f^r gaining their ends» the 
rulers should not allow their aims. to be distorted by revenge or vindictiveness. 
For Kautilya the preservation of the State is the highest duty of the king and 
any course which saves the kingdom ist justified. 

^ Chandogya 
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them to touch those who are tilling the land, but the one 
OTOup may be engaged in battle . . . but the other is peace- 
fully engaged in ploughing or reaping or pruning or mowing 
nearby/* These principles were laid down at a time when 
wars were fought according to strict rules by small profes- 
sional armies. In modern wars whole populations are in- 
volved and there are no non^ombatants. The forces must 
act with efficiency and indiscrimination. They may kill and 
maim, starve and ruin millions of human beings who are 
absolutely innocent. An indiscriminate massacre of masses 
will be dissistrous to the whole society, and by no stretch of 
imagination can it be said that it will protect the interests 
of the community. There is much to be said for those who 
believe that complete pacifism is the only attitude to wars 
under modern conditions that can be adopted by those who 
have faith in the fundamental unity of all being. Yet we live, 
not in a perfect universe, but only in an improving one at 
best. 

The third class of vaiiyas brings into relief the tendency 
of life to possess and enjoy, to give and take. In its outward 
action, this power appears as the utilitarian, practical mind 
engaged in commerce and industry. Though bent on the 
efficient exploitation of the natural resources, this type is 
also marked by humanity and ordered benevolence. Though 
the members of diis class are engaged in pursuits where the 
temptations to the acquisition of wealth are real, they are 
expected to develop qualities of humanity and neighbourly 
service. If they are keen on wealth for its own sake, they 
are to be ‘detested’.* It is not their main function to con- 
tribute to the spiritual welfare of society or its political 
power, yet we cannot have these without their co-operation, 
JPractical intelligence and adaptive skill are their chief 
marks. The perversions of this type are familiar to us, as 
our age is preeminently a commercial one. Armament 
manulacturers foment discords between nations for the sake 
of profits. The records of the League of Nations show how 
merchants, European and Asiatic, have been making mil- 

* Arrian, Indika^ 1 1. 9. See also Bkagavdta, 1. 7. 36. 

* Cf. Ramayana, H. ai. 58. ‘dve^o bhavati arthaparo bi lokc*. Similarly 
we M if we are addicted to enjoyment. *ktmgtmatl khaly api na pndastg,* 
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lions through the sale of vile drugs that destroy the body, 
mind, and soul of the people. In some countries those who 
purchase the drug are given free the hypodermic syringe 
with which to inject it. For the lust of gold man hurls his 
fellow men over these precipices of war between races and 
nations, of drunkenness and drug-addiction. Commerce and 
industry, which are the life-blood of the human race, are per- 
verted from their proper use by a false standard of values. 
Property, according to the Hindu view, is a mandate held 
by its possessors for the common use and benefit of the 
commonwealth. The Bkagavata tells us that we have a claim 
only to so much as would satisfy our hunger. If any one 
desires more, he is a thief deserving punishment.^ To gain 
wealth and power at the expense of society is a social crime. 
To destroy surplus products simply because we cannot sell 
them for profit is an outrage on humanity. 

A fourth variety of human nature finds its outlet in work 
and service. Labour is the basis of all human relations. 
While the first three classes are said to be twice born, the 
fourth is said to be once born and so inferior. It only means 
that the activities of the members of the fourth class are in- 
stinctive and not governed by ideals of knowledge, strength, 
or mutual service. While the seeker of wisdom works for 
the joy of the search, the hero of action works from a sense 
of honour, the artist and the skilled craftsman are impelled 
by a love of their art, and even the lowest worker has a sense 
or the dignity of labour. Though all these are impressed by 
the social code with a sense of their social value, the lowest 
classes are not generally aware of the plan of the social order 
and their place in it. They fulfil their duties for the satis- 
faction of their primary needs, and when these are gratified, 
they tend to lapse into a life of indolence and inertia. An 
instinctive obedience and a mechanical discharge of duty are 
their chief contributions. 

It is not to be assumed that the qualities which are pre- 
dominant in each of the four classes are exclusive of one 
another. As a matter of fact there is no individual who does 
not possess all these essentials. Classes are marked as wise 

* ySvad mryeta jatliarain tlvat mttvam hi dchiiiam 
adhikam yo ’bhimanycta sa steno da^ida^i arhati (vii. 14. 8), 
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or heroic, skilled or unskilled, according as one or the other 
predominates in them. None of these can be regarded as 
complete. The Brlhmin cannot serve truth with freedom if 
he has not moral courage and heroism, if he has not the 
practical sense to adapt the highest truth to the conditions 
of actual life and the needs of the different classes of society, 
if he has not the sense of service to humanity. Even the 
man of action, though he is not engaged in the pursuit of 
wisdom, has a sense of the direction of society, the aims it 
has and the way in which he has to sanction the details 
«ygZntia1 for the realization of those aims. He uses his power 
for the service of the society. The man of practical ability 
is called upon to devote his skill and possessions to the good 
of society. He has a general idea of the nature of the social 
good, hi the courage and the enterprise essential for the 
exploitation of natural resources, and is anxious to improve 
the material conditions of life in every conceivable way. 
Even the man of labour is not a social drudge. As a part 
of the social order, he strives to serve society through his 
special function with knowledge, honour, and skill. The 
fourfold spirit is present in every member of society and its 
fruitful development is the test of each one’s efficiency. 
There is no life, in so far as it is human, which is not at the 
same time an inquiry into truth, a struggle with forces 
inward and outward, a practical adaptation of the truth to 
the conditions of life and a service of society. Every one in 
his own way a.inis a-t being a. sage^^ a hero^ an artist^ and 
a servant. But the conditions of life demand specialization 
within limits. Each one cannot develop within his single 
life the different types of excellence. As a rule one type of 
excellence or perfection is attainable only at the expense of 
another. We cannot erect on the same site both a Greek 
temple and a Gothic cathedral, though each has its own 
lovetoess. ‘The ascetic virtues cannot flourish side by side 
with the social and the domestic. If you choose to be an 
anchorite, you cannot be a statesman.’i A hosliiit does not 
know what human lov^iST A sodal worker cannot devote his 
strengtii to the advancemeijt/of knowledge. But wherever 
wc nisiy stsurtj it is open to \is to reseb the highest pertectioUji 
and man reaches perfection by each being intent on his own 
* See Dixon, Tie Huma* Situation (1937). F- *9+- 
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duty.* ‘Men of all classes, if they fulfil their ^assigned duties, 
enjoy the highest imperishable bliss/* 

While, from a spiritual standpoint, all work has in it the 
power to lead to perfection, a natural hierarchy binding 
the position in society with the cultural development of the 
individual arises. Life is a staircase with steps leading to a 
goal and no man can rest satisfied until he reaches the top. 
Not the stage reached but the movement upwards is of im- 
portance. The r oad is be tter than^jte resting-place.3 Hier- 
archy is-not-coerdonrbut aTaw"of nature. The four classes 
represent four develop ment in our manhood. 

Every human being starts with a heavyldad oH^ and 

inertia. His first stage is one of toil demanded by the needs 
of the body, the impulse of life, and the law of society. Manu 
tells us that all men are bor^udras and become Brahmins 
by regeneration throughjetmcal and spiritual culture. From 
the lowest stage we rise into a higher type when we are 
driven by the instinct for useful creation. We have here the 
vital man. At a higher level, we have the active man with 
ambition and will power. ^[Ji^est of all is the Brahmin, who 
brings a spiritual rule into life. Though something of all 
these four is found in all men in differentde^ees of develop- 
ment, one or the other tends to predominate in the dealings 
of the soul with its embodied nature, and that becomes the 
basis for future development. As he unfolds and grows 
man changes his status and class.-* Growth is ordinarily 
gradual. Nature cannot be rushed. The seer’s vision is the 
ideal for the active man ; while he can trust the seer, the lower 
ones may not be able to do so. They look to the practical 
men. We can only understand and follow those who are just 
a step beyond ourselves. The distant scene is practically out 
of sight. The social order is intended to produce the type 
and provide for growth beyond it. 

It one who is of a lower nature desires to perform the 

* Bhagapodg^ia^ xviiL 45. * Jpastamha^ ii. r. a. 2. 

^ *A 11 men mnst serve iose who belong to the higher classes,* Gautama, 
x. 66, 

* *A man whether he be a Bmhmin, JC^atriya, VaiJya or Sudra is such by 
nature. By evil deed docs a twice-bom man fell from his position. The 
K^tnya or a Vailya wha lives in the condition of a Brahmin by practising the 
dntki ofone attains to Brahminhood* {MaAdiiarata,AiiuksmRpaivz, 143. 6). 
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social tasks of a higher class, before he has attained the 
answering capacities, social order will be disturbed. To 
fight is a sin for a Brahmin but not for a Ksatriya, whose 
function is to fight without ill will for a righteous cause, 
when there is no other course.* Aijuna in the Bhagavad^ta 
is require d to fo llosgjiis-ewfih nature. To follow the law of 
another's naiiSeSsIdangeron^^ The bent of Aijuna’s nature 
was to fight; to run away from the battle-field would be a 
flight from his nature. Man cannot ordinarily transcend his 
psychological endowment. In the actual social order, there 
may be people who consider it right to fight and others to 
abstain, and both are justified. The fourfold classification is 
against modern notions of conscription where every one is 
oWi^ed to take to military service or universal suffrage where 
'''arming power is distributed among all. In the natural hier- 
archy there cannot be one moral stand aidLfor all. The 
higher a person Um the social scale, the greater are the 
obligations. The tendency to judge others by our own 
standards must be tempered by a greater understanding of 
each one’s special work and place in society. 

Individuals and classes were bound to one another by 
what is called the spirit of status and not terminable con- 
tract. Every man had his place in society and fixed duties 
attached to it. The social organism expected from each 
man his duties but guaranteed to each subsistence and 
opportunity for self-expression. The spirit of competition 
was unknown. Regulated control, even if coercive, is less 
tyrannical than blind competition. It secures for the largest 
number of individuals effective freedom in non-economic 
and cultural spheres. Regulation in the interests of a fuller 
measure of freedom is not the same as the total subjection of 
the individual to the State. 

In a real sense, the fourfold scheme is democratic. Firstly^ 
it insists on the spiritual equality of all men. It assumes th^t 
within every human c reaturejdfere is a self which has th e 
right to grow in its own way, to tmd itself, and m^cft its life 
a full and satisfied image and instrument of its being. 
Secondly, it makes for individuality in the positive sense. 

* ‘If thou wilt not cany on this righteous warfare, then casting away thine 
own dharma and thine honour, thou wilt incur sin* (JSAaigavadgita, ii, 35). 
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Individuality is attained not through an escape from limita- 
tions but through the willing acceptance of obligations. It 
is erroneous to assume that only the aberrant or the anarchi- 
cal is the true individual. Thirdly, it points out that all work 
is socially useful and from an economic standpoint equally 
important. Fourthly, social justice is not a scheme of rights 
but of opportunities It Is wrong to assume that democracy 
requires all men to beualiie. Society is a pattern or an 
organism in which different organs play different parts. 
Excellence is sp§ 5 ific and c^not be universal. Equality 
refers to opportunity and not^^to capacity. While it recog- 
nizes that men are unequal in scale and quality, it insists that 
every human being shall have the right and the opportunity 
4o contribute to human achievement, as far as his capacity 
goes. Society must be so organized as to give individuals 
sufficient scope to exercise their natural energies without 
bein^ interfered with by others. Ev^Marx does not accept 
the view that all men are born eqi^iwith an inherent right to 
identical shares'nTlfee'conmiodit^ the com- 

munity, An assertion of abstract equality is not the same as 
the principle from each according to his capacity and to 
each according to his requirements. There is no attempt to 
equalize capacities or level up the requirements.* Fifthly, 
the essence of democracy is consideration for others. Free- 
dom for the individual means restrictions on a^)s61ute power. 
No one class can make unlimited claims.^The State, the 
Church, and other organizations must limit themselves and 
leave room for those who neither think nor feel as they do. 

* Stalin, in liis address to the Seventeenth Congress of the Communist 
Party, defines the position thus: ‘By equality Marxism means not oxily equality^ 
in personal requirements and personal life, but the abolition of class, i.e. (a) the 
equal emancipation of all toilers from exploitation, after the capitalists have 
been overthrown and expropriated; (i) the equal abolition for all of private 
property in the means of production, after they have been transformed into the 
property of the whole society; (c) the equal duty of all to work according to 
their ability and the equal right of all toilers to receive according to the amount 
of work they have done (socialist society); (J) the equal duty of all to work 
according to their abiHty and the equal right of aU toilers to receive according 
to their requirements (communist society). And Marxism starts out with the 
assumption that people’s abilities and requirements are not^ and cannot be, 
equal in quality or in quantity, either in the period of socialism or in the period 
of communism.’ (Webb, Sotfiet Russia (193 6), vol. ii, p. 702.) 



ORDER IN HINDUISM 369 

Spiritual power, political power, and economic power must 
be properly adjusted in a well-ordered society. Democracy 
is not to be confused with mutual rivalries. Kautilya’s 
Arthaiastra discusses the theory of social contract to enforce 
the duties and rights of the State and the individual. While 
the rulers are obliged to abide by the rules of dharma^ the 
citizens pay the taxes in return for the protection they receive. 
Monarchy was not the only type of government. Republi- 
can constitutions were well kno^m Representative self- 
governing institutiojpt^ operated in India even by the time 
of Megasthenes; Willage communities presided over by 
councils of elders chosen from all castes and representing all 
interests maintained peace and order, controlled taxation, 
settled disputes, and preserved intact the internal economy 
of the country. Trade-guilds were also managed on similar 
lines, protecting the professional interests and regulating 
working hours and wages. The peasant worked the land to 
maintain himself and the family and contribute a little to the 
community. The craftsman fashioned the tools and the cloth- 
ing necessary for the community, and was in turn provided 
with the food and shelter necessary. This system prevailed 
even after the British rule started. Sir William Hunter 
observed: ‘The trade guilds in the cities, and the village 
community in the country, act, together with caste, as mutual 
assurance societies, and under normal conditions allow none 
of their members to starve. Caste, and the trading or agri- 
cultural guilds concurrent with it, take the place of a poor 
law in India. Land became a commodity to be bought and 
sold for the first time in the administration of Warren 
Hastings. The new economy of the private ownership of 
land, with the zamindar as the permanent landlord, a sort of 
middleman between the State and the peasant, the divorce 
of industry from agriculture, and large-scale iptroduction in 
factories have brought about a social revolutiizfm Under the 
centralized administration of the British, local self-govern- 
ment and autonomous village organization disappeared, A 
strange impression prevails that in India caste prevented the 
development of democratic institutions. In the administra- 
tion or villages and towns, caste and trade-guilds, provinces 

^ Indian Empirkf p. 199. 
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and even federations, the democratic principle where every 
individual is both sovereign and subject is affirmed. Even 
such details as the rules of elections, division into electoral 
units, rules of procedure and debate do not escape notice.^ 
Representative democracy or the fanchayat system is native 
to the Indian temperament. Sixthly, the general tendency of 
men of all classes to strive to the summit is due to the im- 
pression that the position at the top is one of pleasure, profit, 
and power. To obtain these, every one wishes to climb the 
social ladder. But in the Hindu scheme life becomes more 
difficult as we rise higher. A Brahmin should do nothing for 
the sake of enjoyment. If we realize the increase of social 
responsibility and the diminution of the personal enjoy- 
ments of life as we rise in the social ladder, we will be more 
satisfied with our own place and work in society. Those who 
seek the higher place will l^d a life of simplicity and self- 
denial. 

Within this fourfold scheme each individual has to follow 
his own nature and arrive at his possible perfection by a 
growth from within. The individual is not a mere cell of the 
body or a stone of the edifice, a mere passive instrument of 
Its collective life. Man is not a thing or a piece of machinery 
which can be owned. The question of property, of the man 
over the woman, of the father over the child, of the State 
over the individual must be given up. The individual’s 
action must be determined by his own essential quality,^ 
Through the fulfilment of his nature he contributes to the 
good of the society, though he may not intend it. We must 

* The Marquis of Zetland writes: ‘And it may come as a surprise to many 
to learn that in the Assemblies of the Buddhists in India two thousand year» 
and more ago are to be found the rudiments of our own parliamentary practice 
of the present day. The dignity of the Assembly was preserved by the appoint- 
ment of a special officer — ^^e embryo of “Mr. Speaker” in the House of Com- 
mons. A second officer was appointed whose duty it was to see that when 
necessary a quorum was secured— the prototype of the Parliamentary Chief 
Whip in our own system. A member initiating business did so jin the form of 
a motion which was then open to discussion. In some cas<^ this was done once 
only, in others three times, thus anticipating the practice of parliament in 
requiring that a Bill be read a third time before it b^omes law. If discussion 
disclosed a difference of opinion the matter was decided by the vote of the 
majority, the voting being by ballot’ (Tie Legacy 0/ Indian p. « (1937)). 

^ ‘svabhlvaniyatamkarma’. 
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avoid the cant of the preacher who appeals to m for the deep- 
sea fishermen on the ground that they are daily risking their 
Jives that we may have fish for our breakfasts and dinners. 
They are doing nothing of the kind. They go to sea for 
themselves and their families, not for our breakfasts and 
dinners. Our convenience happily is a by-product of their 
labours. 

True law which develops from within is not a check on 
liberty but its outward image, its visible expression. Human 
society progresses really and vitally only when law becomes 
the expression of freedom. It will reach its perfection when 
man having learned to know becomes spiritually one with 
his fellow men. The law of society exists only as the outward 
mould of his inner nature. The true man conforms to law 
simply because he cannot help it.* When Draupadx blames 
her husband for obeying the law when it has led him into 
difficulties, he replies that he does not observe it in expecta- 
tion of any reward but because his mind has become fixed on 
it.^ Man helps the world by his life and growth only in pro- 
portion as he can be more freely himself, using the ideals and 
the opportunities which he finds in his way. He can use them 
effectively only if they are not burdens to borne by him, 
but means towards his growth. By gathering the materials 
from the minds and lives of his fellow men and making the 
most of the experience of humanity’s past ages, he expands 
his own mind and pushes society forward. Social order 
(ksema) and progress (yoga) are thus safeguarded. 

3. When birth acquired greater importance classes dc-f 
generated into castes. The chief features of caste are: (i) 
Heredity. One cannot change one’s caste, (ii) Endogamy. 
Every member of a caste must marry a member of the same 
caste and may not marry outside it. (iii) Commensal restrict* 
tions. Regulations are imposed regarding the acceptance of 
food and drink from members of other castes. The caste 
scheme recognizes the individuality of the group. When 

* na dhanartham jak> ’rtham va dharmas tesam yudlu§thira 
avalyam karyaity cva istximsyz. kriyls tathi. 

{MahdMarata, &ntiparva, 158. 29.) 

* naliamdharmaphalakankfi rajaputri caramyuta 
dliarma eva manali kpi^c svabl^vaccaiva me dkitam. 
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aboriginal deities were taken over into the Hindu pantheon, 
the priesthoods attached to them were accepted as Brahmins 
even as the ruling families of the tribe were accepted as 
Ksatriyas. Hence arose innumerable subdivisions. The 
beliefs and practices which the different groups developed in 
the course of ages were recognized as valid and relations 
among groups regulated in accordance with them. 

. In the period of the Vedic hymns (1500 b.c. to 600 b.c.), 
there were classes and not castes. We do not find any refer- 
ence to connubial or commensal restrictions. The occupa- 
tions were by no means hereditary. There is, however, a 
marked differentiation between the fair-skinned Aryans and 
the dark-skinned Dasyus. This racial distinction faded into 
the background in the early Buddhist times (600 b.c. to 
300 B.C.). In the Jatakas the four classes are mentioned and 
the Ksatriyas are said to be the highest^ Any one who took 
to the priestly way of life became a Brahmin. There were no 
endogamous restrictions. According to one Jataka^ Buddha 
himself though a Ksatriya married a poor farmer’s daughter. 
Though marriages within the same class were encouraged, 
intermarriages were by no means unusual or forbidden. 
Function in the trade-guilds became before long hereditary. 
Megasthenes tells us that there were seven castes, that inter- 
marriages between them were forbidden, and that function 
was hereditary though the philosophers were exempt from 
these restrictions. His observations can be accepted only 
with caution. Chandragupta himself was of mixed descent. 
Megasthenes’ account shows, however, that mixed marriages 
were exceptional even in the fourth century b.c., though they 
continued to occur in later times. Caste in its rigour became 
established by the time of Manu and the Puranas, which 
belong to the period of the Gupta kings (a.d. 330 to 450). 
The great invaders, the Sakas, the "Yavanas, the Pahlavas, 
and the Kushans, were accepted as Hindus. It is said in 
Mudraraksasa thsit Chandragupta was opposed by a force 
under the command of ‘the great monarch of the barbarian 

* According to Malavtkisnmitrdy Agnimitra, a king of the Sunga dynasty 
{area 1 50 B.c.), married a woman of an inferior caste. In the Mreckagktftka, 
the hero Qrudatta, who is a Brahmin by birth and a merchant by profession, 
married a courtesan. 
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tribes*^ who had in his army members of the foreign tribes. 
Yuan Chwang’s account of the bloodthirsty' Hunnish tyrant 
Mihiragula shows that the Huns were savages from the 
central Asian steppes. When these tribes were taken over 
into Hinduism an unusually strong disinclination to inter- 
marriage developed. The endogamous custom which was 
encouraged in the Buddhist period and became the usual 
practice in the time of Megasthenes was made the rule by 
Manu, who regulated caremlly exceptions to it. Caste was 
the Hindu answer to the challenge* of society in which 
different races had to live together without merging into one.^ 
The difficulty of determining the psychological basis led to 
the acceptance of birth as the criterion. Society, being a 
machine, inclines to accept an outer sign or standard. The 
tendency of a conventional society is to fix firmly and forma- 
lize a system of grades and hierarchies. Besides, as the types 
fix themselves, their maintenance by education and tradition 
becomes necessary and hereditary grooves are formed. 

While there are only four classes, the castes are innumer- 
able. We have tribal, functional, sectarian castes, as well as 
outcastes. There are references to the untouchables in the 
Jatakas,^ Fa Hien, the Chinese pilgrim (a*.d. 405 to 411), 
describes how the Candalas had to live apart and give notice 
of their approach on entering a town by striking a piece of 
wood. The untouchables mainly included some who were 
on the outskirts of civilization and were left unabsorbed by 
the Hindu faith and others who performed dutieis which 
were regarded as low. In the class scheme there was no 
fifth class of untouchables.-^ 

The substitution of the principle of birth for virtue and 
valour has been the main factor in the process of social 
crystallization and caste separatism. Birth is said to indicate 
real, permanent differences in the mental attitudes of men 
though they cannot be easily measured by the rough and 

* malmtamleccKarajena. 

* Sec The Hindu Fieto of Life^ $tk impression, pp. 93 ff. 

3 See Setaketu iii. 235; Mdtanga Jataka, iv. 558; CtUasamhhuU 

iv. 391. 

* trifu Ytmeftt jsto’hi brahmanJbrahmano bhavet, 
nmpMi cEtvaniak catvSrah pancamo nadhigamyate. 

{Mahdhhdrata, Anuiasaiiapaiva, 44.) 
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ready methods of anthropologists. The theory of rebirth by 
which man’s inborn nature and course of life are determined 
by his own past lives gives additional support to the view that 
man is born to the social function which is natural to him. It 
is not realized that the fact of ancestry, parentage, and physical 
birth may not always indicate the true nature of the individ- 
ual. When the obligations of the classes do not spring 
spontaneously from their inner life, they become mere con- 
ventions, departing largely from the maintenance of ethical 
types. The son of a Brahmin is always a Brahmin though he 
may have nothing of the Brahmin in him. The individual 
does not fall naturally into his place in society but is thrust 
into it by an external power. Any system where an abstract 
power, caste, or Church decides a person’s profession and 
place is an unnatural one. As the individuals are esteemed 
high or low, not by the degree of their sociality but by their 
profession, wealth, or power, class conflicts arise where all 
desire power and privilege. In the class scheme the social 
duty of the individual is insisted on, not his personal rights. 
In caste, privilege is more important. In the class order any 
one who has the courage to undergo the discipline, the 
strength to deny himself the pleasures of life, and the capacity 
to develop his powers is free to rise to the top ; not so in the 
caste scheme, which does not allow for the free play of man’s 
creative energies. While the man of the higher caste is left 
to his sense of duty and conscience, the weaker ones with 
their anti-social tendencies are made to feel the weight of 
punishment. In actual practice the setting up of different 
standards of punishment for offenders of different castes is 
the weakest part of the system. In fairness to the lawgivers, 
it may be said that they made out that the higher the caste 
the greater is the offence when moral rules are violated.* 

The disparity between the hereditary function and the 
individual’s nature was reduced to some extent by educa- 
tion and training. And so the scriptures while recognizing 
the hereditary practice insist that character and capacity 

^ Gautama, xiL 1 7. Manu says that a Icing should be fined a thousand times 
as much as a common man for the same offence (viii. 336), The MahabhiraM 
is even stronger. Even priests should be punish^; the weightier the men, the 
weightier should be their punishment (xii. 268. 15). ^ 
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are the real basis and without them the social status is 
meaningless. 

When the Brahmin looked upon his position as one of 
easy privilege and not arduous obligation, protests were 
uttered. Manu and others contrast the ideal Brahmin who 
has the ethical quality with the actual who bases his claim 
on birth.^ In Suddharthacintamani it is said that the three 
features of a Brahmin are austerity, learning, and birth, and 
one who has the third and not the first two qualities is only 
a Brahmin by caste.^ Again, Kau^ika received instruction 
from a meat-seller and said to him : ‘In my opinion you are 
a Brahmin even in this life. Because a Brahmin who is 
haughty and who is addicted to degrading vices is no better 
than a Sudra, and a Sudra who restrains his passions and is 
ever devoted to truth and morality I look upon as a Brahmin, 
inasmuch as charact^Hs^e basis of Brahminhood.’^ Chdn^ 
dogya Upanisad gives the story of Satyakama, the son of 
Jabala who approached Gautama Hariarumata and said to 
him, ‘I wish to become a student with you, sir; may I come 
to you ?’ He said to him, ‘Of what family are you, my friend ?' 
He replied, ‘I do not know, sir, of what family I am. I asked 
my mother and she answered, “In my youth when I had to 
move about much as a servant, I conceived thee. I do not 
know of what family thou art. I am Jabala by name and thou 
art Satyakama”, therefore I am Satyakama Jabala, sir.’ He 
said to him, ‘No one but a true Brahmin would thus speak 
out. Go and fetch fuel, friend, I shall initiate you; you nave 
not swerved from the truth.’^ Even after caste became con- 
ventional, Kavasa, the son of a slave girl, was accepted as a 
Brahmin.s To minimize the rigours of caste the relative 
character of caste distinctions is frequently emphasized. The 

^ ‘Whether a BrShmin performs rites or neglects them he who befriends tE 
creatures is said to be a Brahmin* {Manu, ii. 87). ‘The panegyrists, the 
flatterers, the cheats, those who act harshly and those who are avaricious—* 
these five kinds of Brahmins should never be adored, even if they are equal to 
Brihaspati in learning* {jitri, 379). 

* tapalinitam ca yonika trayam brahma^ya klranam 

tapaiiruUbhyam yo hino jatibrahmani eva sah. 

3 Jlfi?itfMtfrtf/47,Vanaparva,iii.75-84. 

+ iv.4, 1-5. 

^ Aitargya Brahma^, ii. 19. 



376 THE INDIVIDUAL AND THE SOCIAL 

Ramayana tt\h us that there were only Brahmins in the 
Kritajmga and all people were of one class.* 

Though theistic movements from the Alvars and Rama- 
nuja, though Ramananda and Kabir, Nanak and Caitanya, 
Namdev and Eknath protest against caste inequalities, they 
have not disappeared as yet. Even Christian churches in 
their anxiety to propagate their faith compromise with it. 
Pope Gregory XV published a bull sanctioning caste regula- 
tions in the Christian Church of India.^ The general effect 
of the impact of the West has been in the direction of 
liberalizing the institution. The rise of nationalism is the 
direct result of the incorporation of Western ideals in the 
thought and life of the country. The hostile judgement on 
British rule in India is based on conceptions of justice and 
freedom for which the British are, in the main, responsible. 
The Britisher's interest in India is more the permanence of 
his rule than the reform of Indian society. His attitude and 
policy are best expressed in the statement of James Kerr, the 
principal of the Hindu College at Calcutta, who said as far 
back as 1865, Tt may be doubted if the existence of caste is 
on the whole unfavourable to the permanence of our rule. It 
may even be considered favourable to it, provided we act 
with prudence and forbearance. Its spirit is opposed to 
national union.'^ The recent constitutional changes stereo- 
type communal divisions and caste distinctions. Though ; 
measures which provide for the spe^l representation of 
certain classes of people are adopte/a in the name of social 
justice, they are calculated to retara the growth of national 
unity. Hindu reform movements are impelled by the con- 
viction that caste is an anachronism in our present conditions, 
and that it persists through sheer inertia. 

Those who defy caste rules are outcasted, and this pun- 
ishment till recently made the influence of cast^ virtually 
irresistible. The freedom of the individual, however, was not 
completely suppressed. The rules of caste were quite flex- 
ible. There was no attempt to crystallize morals, lliose who 
demand a radical reform might form themselves into a new 

* UttarakS^da, 74. 9-1 1; 30. 19. Sec also Bkagavaia^ n. 17. lO-ll; 
Mam^ i. 83. * Encyclopaedia BHtannicay i ith ed., vol. v, p, 468. 

® Gliurye, Casu and Race in India (1932), p. 164. 
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caste. The laws were there, but they were admitted to be 
relative and susceptible to change. The law books declare 
that the sources of dharma are the scriptures, the sayings and 
doings of those who know the scripture, the practice of the 
virtuous and the approval of the enlightened conscience.^ 
The texts indicate the framework, and within their limits 
ample liberty of interpretation is allowed. As the texts them- 
selves are often conflicting,^ one is obliged to use one’s own 
reason and conscience. Men of moral insight and upright- 
ness could depart from the established usage and alter 
customary law. Apastamba says, ‘Right and wrong do not 
go about proclaiming “here we are” ; nor do gods, angels and 
the manes say “this is right and that is wrong”, but right is 
what the Aryans praise and wrong is what they blame. In 
the Taittinya Upanisad the teacher gives the young man at 
the end of years of study a general rule of conduct. . 

‘Speak the truth, practise virtue; neglect not the sacrifices due to 
gods and manes: let thy mother be to thee as a divinity, also thy father, 
thy spiritual teacher and thy guest; whatever actions are blameless, not 
others, shouldst thou perform; good deeds, not others, shouldst thou 
commend; whatsoever thou givest give with faith, with grace, with 
modesty, with respect, with sympathy.’ 

How is the student to know what is right } Ordinarily cus- 
tom is a sufficient guide, but in cases of doubt the young 
man is invited to take as his model what is done in similar 
circumstances by Brahmins ‘competent to judge, apt and 
devoted, but not harsh lovers or virtue’. If the learned 
doctors differ, one has to consult one’s own conscience.^ 
Rules are made for man, and the conventions, not the moral 
principles, may be set aside in emergencies. A saint declared 
that he would eat beef if he chose, and another satisfied his 

* vedo’khilo dharmamulam smriti^ileca tad vidam 
acSrascaiva sadhunSm Stmanastrptir eva ca. 

^ sratis ca bhinna ayas ca bhini^h, mahariinam matayas ca bhinnalL 

3 i. 20. 6. 

* In Kalidasa’s Sakuntala the hero falls in love with Sakuntala and declarea 
that it cannot be wrong, for in matters of doubt the voice of conscience is an 
unerring guide. 

asamlayam kmtraparigrahak^ama yad Iryam asyazn abhila^i me manab 

satlmiu sandehapade$u vastu^u pramat^am antabkaxai^apravrttayab. 

(Act u) 
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Lunger with dog’s meat received from an impure low-caste 
man, *A saint can eat anything,’ he said, ‘and when a man 
is as hungry as I am, one kind of meat is as good as another.’ 
He enunciates a rule that ‘it is not a serious matter if one eats 
unclean food, provided one does not tell a lie about it’.^ The 
former is a matter of convention, the latter relates to ethical 
life. The independence of the individual became fettered 
when the law with this fourfold basis became codified and 
required for changes legislative enactments. 

The truth underlying the system is the conception of 
right action as a rightly ordered expression of the nature of 
the individual being. Nature assigns to each of us our line 
and scope in life according to inWrn quality and self-expres- 
sive function. Nowhere is i^uggested that one should 
follow one’s hereditary occupation without regard to one’s 
personal bent and capacities. The caste system is a degen- 
eration of the class idea, -lydoes not admit that the individual 
has the right to determine his Axtjme and pursue his interests. 
Though idealistic in its origin, oeneficent in large tracts of 
its history, still helpful in some ways, it has grown out of 
harmony with our pr^nt conditions, owing to arrested 
development and lack ofel^licity. The compulsory degrada- 
tion or a large part of mankind is revolting to the refined 
natures who have a sense of the dignity of man and respect 
for the preciousness of human life. The right of every 
human soul to enter into the full spiritual heritage of the race 
must be recognized. Caste is a source of discord and mis- 
chief, and if it persists in its present form, it will affect with 
weakness and falsehood the people that cling to it. 

V 

The Four Stages of Life 

The Hindu scheme does not leave the growth of the 
individual entirely to his unaided initiative but gives him a 
firamework for guidance. Human life is represented as con- 
sisting of four consecutive stages, of which the first three fall 
within the jurisdiction of class or caste.^ 

* BrhaMrar^aka Up, iv. 4. 2a j ChSndog^a Up, ii. 23. i; JShah 
Up,\, 
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1. The Student. Human offspring are the most helpless 
of all living creatures. In the absence of parental care, their 
chances or survival are little. The tending will have to be 
continued for a long period, till the child reaches the status 
of man. The higher the cultural level the longer is the 
period required for education. 

The aim of education is not to pour knowledge into the 
resisting brain and impose a stereotyped rule of conduct on 
his struggling impulses : it is to help the child to develop his 
nature, to change him from within rather than crush him 
from without. The education imparted not only fits man 
for his role in life but gives him a general idea of the con- 
ditions of spiritual life. 

2. The Householder. By filling his place in social life, by 
helping its maintenance and continuity, the individual not 
only fulfils the law of his own being but makes his contribu- 
tion to society. Man attains his full being only by living in 
harmonious social relationships. Sex is a normal human 
function concerned with the perpetuation of the race. Mar- 
riage, love, and motherhood are glorified. The wife has an 
equal position with the husband in all domestic and religious 
concerns. Every woman has a right to marry and have a 
home. Celibacy is the rarest of sexual aberrations. Any 
preoccupation with the flesh is in itself an evil even though 
it may be for purposes of crucifying it. Soul and body, 
however different, are yet closely bound together. The things 
of spirit are in part dependent on the satisfection of the body. 
The physical and the economic, though they may not be 
important in themselves, are important as means to the life 
of spirit. 

One must learn the social and spiritual lessons of the 
earlier stages before one can pass on to the later. One must 
learn to be sober before striving to become a saint. He who 
does not know what it is to love as a child or a husband or a 

? arent cannot pretend to the love which contains them all. 

'‘o withdraw the noblest elements of humanity from the 
married state to monkhood is biologically and socially 
unhealthy. The state of the householder is the mainstay of 
social life. It is said that the householder shall have his life 
established in the supreme reality, shall be devoted to the 
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pursuit of truth, and shall dedicate to tht; Eternal Being 
whatever activities he undertakes.^ Hinduism does not 
demand withdrawal from life into mountain tops or gloomy 
caves as an essential condition for spiritual life. The way 
to a higher life is normally through the world. 

3 . The Forest Dweller, To be, for man, is not merely to be 
born, to grow up, marry, earn his livelihood, found a family, 
and support it and pass away. That would be a human 
edition of the animal life. It is rather to grow upward exceed- 
ing his animal beginnings. By fulfilling his function in 
society, the individual begins to feel the greatness of the soul 
which is behind the veils of nature and longs to reach his 
true universality. When the children get settled and no 
more want his attention, he retires probably with his wife to 
a quiet place in the country to lead a life of inquiry and 
meditation and work out within himself the truth of his 
being, in an atmosphere of freedom from the strife of social 
bonds. The mystery of life, as of death, each one has to 
discover for himself. We can sing and taste with no tongues 
but our own. Though each one has to attain his purpose 
by his separate encounter, the result is of universal signifi- 
cance. 

4. The Monk, A saMnyasin renounces all possessions, dis- 
tinctions of caste, and practices of religion. As he has per- 
fected himself, he is able to give his soul the largest scope, 
throw all his powers into the iree movement of the world and 
compel its transfiguration. He does not merely formulate 
the conception of high living but lives it, adhering to the 
famous rule, ‘The world is my country; to do good my 
religion\ ‘Regarding all with an equal eye he must be 
friendly to all living beings. And being devoted, he must not 
injure any living creature, human or animal, either in act, 
word, or thought, and renounce all attachments."* A freedom 
and fearlessness of spirit, an immensity of courage, which no 
defeat or obstacle can touch, a faith in the power that works 
in the universe, a love that lavishes itself without demand of 
return and makes life a free servitude to the universal spirit, 

^ brahmanistho grihasthah sygt tattvajSanapargyai^ 
yadyat kanna prakurvita tad brahiaani samarpayet. 

* Fiifu Purana, iii. 9. 
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are the signs of the perfected man. The saMyasin is a super- 
social man, zparivTajaka^ a wandering teacher who influences 
spiritual standards though he may live apart from society. 
The difference between a Brahmin and a saMydsin is that 
while the former is a full member of society, living with wife 
and children in a well-regulated but simple nome, and per- 
forming religious rites, the latter is a celibate, homeless and 
wandering, if he does not live in a monastery, who has re- 
nounced all rites and ceremonies. He belongs neither to his 
language nor to his race but only to himself and therefore to 
the whole world. ^ This order is recruited from members of 
all castes and both sexes. As the life of the sannydsin is the 
goal of man, those who live it obtain the allegiance of society. 
Kalidasa, the great Indian poet, describes this supreme ideal 
of life as ‘owning the whole world while disowning oneself.^ 

Hinduism has given us in the form of the sannydsin its 
picture of the ideal man. He carries within himself the dynam- 
ism of spirit, its flame-like mobility. He has no fixed abode 
and is bound to no stable form of living. He is released from 
every form of selfishness : individual, social, and national. He 
does not make compromises for the sake of power, individual 
or collective. His behaviour is unpredictable, for he does not 
act in obedience to the laws of the social group or the State. 
He is master of his own conduct. He is not subject to rules, 
for he has realized in himself the life which is the source of 
all rules and which is not itself subject to rules. The quietude 
of his soul is strange, for though he is tranquil within, every- 
thing about him is restless and dynamic. His element is 
fire, his mark is movement. 

The ideal man of India is not the magnanimous man of 
Greece or the valiant knight of medieval Europe, but the free 
man of spirit who has attained insight into the universal 
source by rigid discipline and practice of disinterested 
virtues, who has freed himself from the prejudices of his 
time and place. It is India’s pride that she has clung fast to 
this ideal and produced in every generation and in every part 
of the country from the time of the Rsis of the Upanisads 

When his colleagues boasted that they were native to the soil Antisthenes 
replied that they shared this honour with slugs and grasshoppers. 

* Melapikafftimiira^ i. i. 
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and Buddha to Ramakrsna and Gandhi, men who sLove 
successfully to realize this ideal. 

The ideal of the sunnyasin has still an appeal to the Indian 
mind. When Gandhi wants the political leaders to break all 
the ties that hold them to the world, to be ascetics owning 
nothing and vowed to celibacy, when he tells them that the 
piison should be their monastery, the coarse jail dress their 
religious habit, fetters and handcuffs their hair shirt and 
scourge, he is applying the ideal of renunciation in the 
political sphere. 

The scheme of classes and stages is helpful but not indis- 
pensable. Mandana^ tells us that it is like a saddle horse which 
helps a man to reach his goal easily and quickly, but even 
without it man can arrive there. Life is a progress through 
stages. The race is a long one, and society should not lay 
on any one a burden too heavy to bear. The higher flights 
are not to be attempted until we train ourselves on the lower 
ones. We should not, however, be content to remain for ail 
time on the lower stages. That would not be to live up to the 
ideal demanded of us. The goal is the vision of God and it is 
open to all. The world and its activities are no barriers to it 
but constitute the training ground. 

VI 

The scheme of the ends of life, classes, and stages has for 
its aim the development of the individual. It helps him to 
order and organize his life instead of leaving it as a bundle of 
incompatible desires. It looks upon him not as a mere 
specimen of a zoological species but as a member of a social 
group which reflects in its organization the scheme of values 
for the realization of which the group exists. By education 
'and social discipline the individual is helped to develop the 
inner conviction essential for social stability. But throughout 
there is insistence on the fact that the highest values are super- 
national and truly universal. The activities and achieve- 
ments of art and science, of morality and religion, are the 
highest manifestations of the human spirit assimilable and 
communicable across barriers of blood and race. This is not 
to deny or underrate the importance of the group life, but the 

* Mmhmmiddhi, p- 37. 1 owe this correction to my friend Mr. S, S. 
Swiyanarayana Sastri of Madras University. 
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highest values of art and literature, science and philosophy, 
have, in principle, a universal appeal. The higher the indivi- 
dual the more free is he of the social order. The highest is 
the most universal, having transcended the need mr dis- 
cipline by the social scheme {ativarnd!rami). He is a king 
among men, being a king over himself, svayam eva raja. He 
is a citizen of the world and speaks a language that can be 
understood by all who call themselves men. Of the four ends 
the highest is spiritual freedom; of the four classes, the 
Brahmin engaged in spiritual pursuits is the highest; of the 
four stages, that of sannydsa is the most exalted. The mean- 
ing of human existence is in a larger consciousness which 
man does not enter so long as he remains confined in his 
individuality. The limitations of family life and social 
obedience embarrass the spirit in its main purpose of advanc- 
ing into a life of unity with all being. The negative method 
of asceticism by which the individual mortifies his body, 
gives up all possessions, and breaks all social connexions is 
not the Hindu view, which requires us to grow into the 
larger freedom of spirit, the super-individuality, by develop- 
ing each side of our life until it transcends its limits. In this 
fatal hour of twilight, of tragic conflict between light and 
darkness, it is the duty of the free men of the spirit, who have 
seen the real beyond the clouds, to do their best to ward off 
the darkness, and if that is not possible to light their lamps 
and get ready to help us to see when the night falls. 

VII 

We are at a gloomy moment in history. Never has the 
future seemed so incalculable. With a dreary fatality the 
tragedy moves on. The world of nations seems to be like a 
nursery full of perverse, bumptious, ill-tempered children, 
nagging one another and making a display of their toys of 
earthly possessions, thrilled by mere size. This is true of all 
countries. It is not a question of East or W^est, of Asia or 
Europe. ^ No intelligent Asiatic can help admiring and 
reverencing the great races that Jive.4mrEurope and, their 
noble and exalted achievements. His heart is wrung when 
he^ sees dark clouds massing on the horizon. There is somt>- 
thing coarse at the very centre of our civilization by which 
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it is betrayed again and again. No civilization, however 
brilliant, can stand up against the social resentments and 
class conflicts which accompany a maladjustment of wealth, 
labour, and leisure. Perpetual disturbance will be our doom 
if we do not recognize that the world is one and interdepen- 
dent.* If we do not alter the framework of the social system 
and the international order, which are based on force and 
the exploitation of the inferior individuals and backward 
nations, world peace will be a wild dream. While resolved to 
renounce nothing, this generation wishes to enjoy the fruits 
of renunciation. 

The Imitation has a profoundly significant sentence. ‘All 
men desire peace, but very few desire those things which 
make for peace.* We are not prepared to pay the price for 
peace, the renunciation of empires, the abandonment of the 
policy of economic nationalism, the rearrangement of the 
world on a basis of racial equality and freedom and devotion 
to world community. It is obvious common sense, but for it 
to dawn on the general mind, a mental and moral revolution 
is necessary. Peace demands a revolutionary desire, a new 
simplicity, a new asceticism. If men conquer their own 
inordinate desires, this inner victory will show forth in their 
outer relations. In the third century b.c. A^oka succeeded 
to a realm more extensive than modern British India. He 
achieved in early life a reputation as a military hero. The 
spectacle of the misery caused by war filled him with 
remorse and he became a man of peace and an enthusiastic 
disciple of Buddha. The results of his conversion may be 
told in his own words as they appeared in the edicts which he 
caused to be carved on rocks, and pillars throughout his 
vast empire. In one of them he tells us of his profound sor- 
fow at the thousands who had been slain in his war on the 
Kalingas and at the misery inflicted on the non-combatants. 
Tf a hundredth or a thousandth part of these were now to 
suffer the same fate, it would be a matter of deep sorrow to 
his majesty. Though one should do him an injury, his 
majesty now holds that it must be patiently borne, so far as it 

* ‘The worM of mortals is an interdependent organism': 

‘sanghatavan martyalokah parasparam ap&lritak'. 

{Makibharatat xii. 298. 17.) 
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can possibly be borne. Here was a mighty emperor who 
not only repented of his lust for dominion but had his 
repentance cut in rocks for the instruction of future ages. 
If science and machinery get into other hands than those of 
warring Caesars and despotic Tamerlanes, if enough men 
and women arise in each community who are free from the 
fanaticisms of religion and of politics, who will oppose 
strenuously every kind of mental and moral tyranny, who 
will develop in place of an angular national spirit a rounded 
world view, what might not be done? 

* Rock Edict XIIL Sec Vincent A. Smith, Tke Edicts of Akka^ p. 19 
(1909). 
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Note to page 154 

To understand the importance of Alexander’s achievement which is a 
milestone in human progress, it is essential to know how far he has travelled 
from his teacher Aristode. The Greek distinction between Hellenes and 
Barbarians is not found in Homer. When he speaks of the Carians as 
barbarophdnoi, he means that they s]^k a different language and are 
foreigners and not that they are uncivilized or unworthy of fair treatment. 
The Ionian philosophers maintained that mankind was one by ‘nature’ and 
distinctions of Greek and barbarian, slave and free were founded on ‘con- 
vention’. After the sixth century b.c., however, the stranger is treated as an 
enemy. The strange or the utterly different inspires fear; from fear follows 
hatred and from hatred contempt. Plato says of the Barbarians that they are 
enemies by nature {Repuiflicy 5. 470). Aristotle holds that there are slaves 
by ‘nature’ and war against Barbarians is ‘natural’. (Augustine called the 
Devil the barbarian of the universe — ‘barbarus mundi ’ — Sermon L z.) 
Alexander ignored the teaching of Aristotle and held that the distinction was 
not a racial one between the Greeks and the Barbarians but a moral one 
between the good and the cultured and the evil and the uncultured. ‘Towards 
the end of his treatise,’ says Strabo of the Alexandrian Eratosthenes who was 
born about 70 years later than Alexander, ‘after refusing to praise those who 
divide the whole mass of mankind into two groups, namely Greeks and 
Barbarians as well as thos$ who advised Alexander to treat the Greeks as 
friends and the Barbarians as foes, Eratosthenes goes on to say that it would 
be better to make such divisions according to virtue and vice; for not only 
arc many of the Greeks bad, but many of the Barbarians are cultured; for 
example, Indians and Ariyans, and further, Romans and Carthaginians whose 
governments are admirable. And this, he says, is the reason why Alexander 
disregarding his advisers welcomed as many as he could of the men of good 
repute and did them good services.’ {Geography I. 66, quoted in Haarhoff, 
The Stranger at the Gate (1938).) Alexander’s will, as given by Diodorus, 
has little documentary value, but it probably contains ideas mentioned or 
discussed by him. It deals, among other things, with the transplanting of 
men and women both from Asia to Europe and from Euro]^ to Asia, the 
encouragement of inter-marriage to produce oneness of spirit (homonoia), 
and friendship that springs from family ties. Plutarch tells us that it was 
Alexander’s intention to establish unity (homonoia), partnership (koinSnia), 
and peace (eir5n£) in the world as a whole. He wished all men to be obedient 
to the universal principal of reason (logos) and a single constitution. If 
Plutarch is to be trusted, Alexander believed that he had a mission from 
God to bring men into unity and reconcile different parts of the world {The 
Life of Alexander^ Z7), He believed himself to be the descendant of AchiUes, 
the passionate and the swift-footed. Plutarch adds that ‘he bade aU men 
regard the inhabited world (oikoumen€) as their fatherland’. At any rate he 
was the first person to endeavour to translate the high ideal of ‘on earth om 
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family’ into practical achievement. (Professor Tam states that Alexander 
‘was the pioneer of one of the supreme revolutions in the world’s outlook, 
the first man known to us who contemplated the brotherhood of man or the 
unity of mankind ’ — Jiexander mi Unity of Man p. 28.) 

Note ^ to page 156 

We have a Kharofthi inscription, on a vase from Swat, of the Greek mcri-' 
darch Theodorus, who, as a Buddhist, deals with the establishment of some 
relics of Buddha, and this inscription is probably of the early part of the first 
century bx. 

Note 3 to page 156 

Some of the Greeks in India adopted Buddhism oir at any rate took such keen 
interest in it as to place their artistic skill at its service. It has been well said 
that the art of GandhSra was born of Buddhist piety utilizing Greek tech- 
nique. This influence continued from the first century b.c. into the Kushan 
period and even after it, when it became completely Indianized. 

Note 2 to page 163 

He was condemned to death for his more or less seditious activities, though 
his fanatic followers elevated Him to the rank of God. 

Note 3 to page J65 

Such a view was held in antiquity by Tacitus, Celsus, and Porphyry and 
by the Jews and Muslims. 


Note ♦ to page i6yi 

Renan looks upon Jesus as the greatest of the prophets. In the words of 
Sainte-Beuve, Jesus is offered a seat at the summit of humanity on condition 
of his abdication from the throne of God. 

Note s to page j6j 

M. Couchoud; J^sus le Dieu fait Homme, Doubt about the existence of 
Jesus was first raised in Alexandria in the third century of the Christian era 
by Celsus and it has been expressed since by thousands- While we know a 
good deal about Julius Caesar, who was assassinated only about 50 years 
before the birth of Jesus, of Antony and Cleopatra, who died 2 5 years earlier, 
of Augustus and Tiberias, who were Jesus’ contemporaries, we have very 
little contemporary evidence about Jesus hira^lf. Joesphus, born in Jerusalem 
only six years after the Crucifixion, wrote a history of the Jews in which there 
is only one mention of Jesus and even that is regarded as an interpolation by 
a later writer. Plutarch and Philo do not allude to him. From all this M, 
Couchoud infers that Jesus was at first to St. Paul and his followers the name 
of a God who was later in the second century transferred into the name of 
a man who was unknown as an historical person until then. The Jesus of 
Paul’s inspiration was not so much an historical person as a spirit akin to 
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Socrates’ ‘dairaon’. The existing general tradition about God became asso- 
ciated with the name of Jesus. The Book of Enoch has the conception of a 
Heavenly man who would be near to the throne of God and receive a man- 
date to judge and destroy the world in God’s place. The pagan environment 
was full of stories of divine beings such as Cor^, Dionysus Zagreus, Osiris, 
Attis, who had died and come to life again. All these mysteries offer salvation 
to men by intimate communion with a divine being who had triumphed over 
death. M. Couchoud affirms that * Jesus is misclassed when placed in the 
series of great religious reformers, . Zoroaster, Confucius, Mani, Mahomet, 
Luther. His true place is among the resurrection gods, his predecessors and 
inferior brethren, Demeter, Dionysus, Osiris, Attis, Mithra, whose mysteries 
before his, but with lesser power, had offered to men the great hope of winning 
the victory over death.’ (See ‘The Historicity of Jesus’, Hibbert Journal^ 
]an. 1939.) 


Continuation of note * to page 164 

There is no agreement among the critics about the historic facts about 
Jesus to be gathered from the Gospels. In an arbitrary way, each critic 
reduces the historic kernel to what pleases him. M, Loisy, for example, 
accepts little more than the crucifixion and the name of Jesus. Nearly every- 
thing in the Gospels seems to be a product of faith. 


Note ^ to page 262 

As regards scripture, Hobbes contends that sovereigns are the sole judges 
as to which books are canonical and how they should be interpreted. Of all 
the abuses that constitute the kingdom of darkness, the greatest arise from the 
false doctrine that ‘the present Church now militant on earth is the Kingdom 
of God’. ‘The papacy is no other than the ghost of the deceased Roman 
Empire, sitting crowned upon the grave thereof.’ The Cambridge Platonists 
laid stress on the n.oral and spiritual factors in religion and claimed that true 
religion must harmonize with rational truth. They were opposed to all claims 
of private inspiration. Benjamin Whichcote {1610-83) writes; ‘If you say 
you have a revelation from God, I must have a revelation from God too before 
I can believe you.’ God reveals Himself in the mind of man ‘more than in any 
part of the world besides’. This revelation cannot conflict with universal 
reason of mankind. The only thing which is unalterable and final is the ethical 
side of religion. We may dispute doctrines of theology but not the laws of 
morality. ‘I will not’, he said, ‘break the certain laws of charity for a doubtful 
doctrine cr of uncertain truth.’ Nathanael Cuiverwel observes: ‘The Church 
hath more security in resting upon genuine reason than in relying upon some 
spurious traditions.’ Two propositions sum up his doctrine: ‘i. That all the 
moral law is founded in natural and common light, in the light of reason; and 
2. That there is nothing in the mysteries of the Gospel contrary to the light 
of* reason.’ Cuiverwel is an earnest rationalist, though he holds that reason 
needs illumination from faith. 
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Note ^ to page 26y 

W. K. Clifford (1845-79) was a fanatic in his unbelief. He raged against 
Church and Creed and denounced Christianity as *a terrible plague which, has 
destroyed two civilisations*. He put man in place of God and his faith and he 
concluded his essay on Cosmic Emotion with the words, ‘Those who can read 
the signs of the times read in them that the Kingdom of man has come.’ 

Note to page 2 yi 

‘One thing is clear: the victory of Christianity indicates a break with the 
past and a changed attitude in the history of the human mind. Men had grown 
weary and unwilling to seek further. They turned greedily to a creed that 
promised to calm the troubled mind, that could give certainty in place of doubt, 
a final solution for a host of problems, and theology instead of science and logic. 
Unable and unwilling to direct their own inner life, they were ready to sur- 
render the control to a superior being, incommensurable with themselves. 
Reason neither gave nor promised happiness to mankind: but especially the 
Christian religion gave man the assurance of happiness beyond the grave. 
Thus the centre of gravity was shifted and men’s hopes and expectations were 
transferred to that future life. They were content to submit and suffer in this 
life in order to find the life hereafter. Such an attitude of mind was entirely 
foreign to the ancient world, even to the earlier nations of the East, not to 
speak of the Greeks and Romans. To a Greek the future life was something 
shadowy and formidable; life one earth alone was prized by him.’ Rostovtzeff, 
A History of the Ancient Worlds vol. ii, Rome {1927), p. 350. 
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